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In the name of Allah, Most Gracious, Most Merciful. 
We created you from a single (pair) of a female and 
male, and made you into nations and tribes, that ye 
may know each other (not that ye may despise each 
other). Verily the most honoured of you in the sight of 
Allah is (he who is) the most righteous of you 
Qur'än, Sarah 49, verse 13. 
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Abstract 
The subject of this study is Tribe, Islam and State in Libya. It is an analytical 
research of the roots of the Libyan tribal society and the interaction of tribe, 
Islam and State up to the Qaramänli rule (1711-1835). 
The study deals with the acclaimed blood lineage and the genealogical 
descent, which compels all Libyans to feel related to each other. It focused on 
the events culminating in the composition of the tribal groupings and the 
relation between tribes and the Qaramänli State, which is considered as the first 
Libyan State with Islam playing an instrumental role, a State built and 
destroyed by the tribes. 
This study endeavours to explain the major synthesising components of Libyan 
society, namely Berbero-Arab, Muräbitin and Karäghla who established Libya 
with its three strong dimensions: Islam, Arabism, and Libyan identity in the 
18th Century. The inference is an original contribution to the field of Libyan, 
Arabic and Islamic societal and anthropological studies since the topic has 
never been tackled in such specificity. 
The aims of the study were to examine the origins of tribes, and the links with 
Islam and State, and in doing so the methodological approaches of 
comparative, analytical and chronological were employed. The study found 
that Libya is a tribalistic society of multitude of races and backgrounds and 
based on Islam and Arabism despite the fact that some of its people are not 
ethnically Arabs. There was, also, a bond between Tribes, Islam and State. 
Moreover, there was an alignment between Islam and tribes to either aide or 
diminish the power and authority of the State. 
The study is divided into seven chapters preceded by an introduction and 
followed by the conclusion. Likewise, every chapter has its own prelude and 
ending, and supported by detailed demographical (tribal) maps for Libya's 
three provinces in addition to family tress and tables of diverse tribes' names. 
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Transliteration' 
Diacritic (transliteration) marks are shown below as a guide to the correct 
pronunciation. These marks are designed to help those who are non-Arabic 
speakers on how words should sound, also intended to help native Arabic 
speakers on how Libyan words are correctly pronounced, even though it is 
almost impossible to demonstrate that on printed texts. 
For example; the tribe of Hrärät should be pronounced with a glottal sound of 
H rather than the ordinary H sound, and the letter Q sometimes in Libyan 
dialect sounds like G, i. e. Bilgäsm instead of Bilgäsm. 
Arabic 
letter Transliteration sign 
Example Arabic 
letter Transliteration sign 
Example 
Nä'ib b t Taräblus 
Qwllsim b z Zdfir 
j- U Vsiin C or ` °Ama-mra 
cs - T RqI at gh Ghrärät 
b Buräwi f Fwätir 
t Träki q Qawayid 
th Vthmän k Karima 
j J`äfra J I Layla 
}i Hutmän m Madanryya 
kh Khribish a n Na a `sa 
.5 d Drusa w Walid 
dh Gadhädhfa h Hiwdra 
r Rujbän h $aläh 
z Zahawi y Yadir 
,,. s S 't = aw Yawm 
sh Shlawiyya = ay Sulaymän 
iyy `Arüsiyya 
,o Sý Rama4an = aww Awwäl 
'Source: Islam; Beliefs and Teachings, Ghulam Sawar, the Muslim Educational trust, London (1994). 
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Introduction 
Introduction 
When I first presented the topic of tribes and tribalism to some of my informed 
associates for discussion, I came across a range of rather conflicting and often 
clashing views. Some thought of the notion of tribe and tribalism as a phenomenon 
of backwardness, others thought of it as an "Arabian" saga but with Islamic and 
humanistic reality and, therefore, needs to be dealt with on those basis. 
Having looked closely at the origins and historical surroundings of notable Libyan 
tribes, I found Libya to be one of those sovereign states that was constructed through 
human groupings, but with a tribal dimension due to its religious and social fabrics. 
Tribe and tribalism has defects and merits depending on which angle you look at 
them from, and where you stand in the tribal landscape, if you were a Libyan. 
Libyans, generally speaking, with the exception of very few ethnic minorities, are of 
one mixed anthropology of two main races, and with the rest of the population, do 
share the unifying force of Islam (faith and history), and common aspirations. It had 
to be said that tribe in Libya is a more of a social umbrella than cognation. 
During the Qaram nli rule Libyans for the first time felt politically identified as a 
nation-state, and this was fashioned in tribal blocks sponsored by Islam as its political 
motto, and an organisational umbrella which they united under. 
The three major synthetic components of tribal Libyan identity are as follow: 
The first component: it is the Arab mixture (including the Arabised elements) which 
has incorporated the native Berbers in relationships by marriage, affinity and alliance, 
and facilitated the rapid adoption of Arab Islamic identity. This further consolidated 
the strong fraternal relations, recently forged with their neighbours in the name of 
Islam, and Arabism. 
Arabism was not confined only to those who were ethnically Arabs, it rather meant 
those who spoke Arabic. In another word, Arabism is a lingua-franca without any 
claim of racial purity. To speak Arabic is to ascertain your regional Islamic identity 
amidst political circumstances in given surroundings. This ultimately brought about 
the much needed integration and fusion between natives and new-comers prescribing 
the necessary radical changes and transformations in all walks of life such as 
language, dialect, names, customs, traditions, architecture, food, costumes, arts, 
literature, music, economy, way of thinking ... Such amalgamation in the name of 
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Islam between the Arabs and the Berbers was a strategic choice imposed by the need 
to live together in peace and to maintain security along the fault-lines with those who 
differ with them in religion. 
The second component: is the elite produced by the concoction of the first component 
to serve its need in preparing politically qualified candidates to take on the role of 
protecting its interests and defending Islam as a common denominator. This elite was 
the Muräbits "holy tribesmen", amongst them the descendants of the Prophet 
Muhammad or his companions. Shurfa (or Ashräf) as they are colloquially called in 
North Africa, who have played a major role in the entire Islamic history wherever 
they happen to be. They are known for the sacrifice and devotion in the defence of 
Islamic causes, and the ascertaining of Arabism as an Islamic sense of nationalism 
which is open for any one who wishes to join. The Muräbitin tribes played a major 
role in bridging the gap between all sections of Libyan society in the three provinces 
of Libya. 
The third component: is al-Karäghla; mostly Arabised Berbers and Ottoman soldiers 
of various ethnic background with some Arabs who all served the State and with time 
fused into an Arab speaking Libyan tribe became known al-Karäghla. they fortified 
the first two components by adding a new dimension of nationalism, symbolised by 
the sense of citizenship, and consolidated by underpinning the base for Arabism in the 
first component. At the same time, it supported the second component by defending 
Islam and its representatives. Moreover, Karäghla were the first Libyans to endorse 
the Libyan identity with its peculiarities by stretching it to encompass their 
specifications, and to insist on the three dimensions: Arabism (Arabic language), 
Islam as their religion, and Libyan identity. In addition, the Karäghla adopted the 
tribal system, especially the Libyan version, as an organising mechanism in the 
society and more importantly in governance. 
The tribal system prevailed to be recognised in all levels of State's institutions, and 
duly acquired all the legitimacy as well as becoming a vital instrument in the day-to- 
day running of the country's internal affairs. 
Also, there were two secondary components living on the fringe of Libyan society, 
these were the Jews and Black Africans. They have not had equal treatment in history, 
and the degree of interacting with the entire society was different between them. 
Tribe, Islam and State in Libya -2 Faraj Najem 
The tribal system is very much credited for preserving both Islam and Arabic in 
Libya for more than 14 centuries, and created a sense of belonging to the wider Arab 
world. It also consolidated the Libyan identity on the basis of Islam and Arabism. 
Thus, tribal politics played a major role in the creation of Libya, as modem and 
sovereign State with social cohesion and whose institutions played substantial role in 
the support of Islam. Tribes also were ready in putting a fierce resistance, and in 
extreme cases fighting off the enemies of Islam as was the case against the 
successive colonial powers in the last three centuries. 
The topic of tribes and tribalism in Libya, recently came forth as a result of the 
discussions took place in Libyan and Arab intellectual circles in mid 1990's. 
However, the more credible was the argument that favoured dealing with tribes as a 
reality stems its strength from history and present. Back in history, during the early 
days of Islam, the Prophet of Islam had to break out of the political dilemma and 
persecution that he endured with his followers in Makka. He formed some sort of 
alliance with two non-Makkan tribes, Aws and Khazraj, of the town of Yathrib, who 
believed in what he preached. By forming this new alliance he managed with their 
support to lay the foundation-stones of an Islamic State which lasted for many 
centuries under different names, and went on delivering, more or less, the same 
message and governing until 1924. 
Therefore, Islam, broadly speaking, does not object to tribal politics as long as 
adheres to its teaching. However, it warns against excessive use of tribalism to 
satisfy one's greed. In other words, nepotism and favouritism, which are sometimes 
the illegitimate product of tribalism, considered as unislamic as Islam openly 
decrees. 
The central direction of this study is to look into Tribe, Islam and State in Libya; 
which is analytical study of the roots of the Libyan tribal society and the interaction 
up to the Qaramänli reign (1711-1835). Moreover, I would accentuate this is not a 
study of the Qaramd li dynasty nor its about their rule. 
The rationale behind the task of researching this subject was, as mentioned earlier, the 
undetermined and conflicting materials and induction that seemed to have dominated 
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the region in general, and the intelligentsia of Libya in particular. There were debates 
about the influence of tribal politics in the Arab world that is experiencing some sort 
of "democratisation" which is needed, as was widely assumed, to rid the society of 
tutelage and feud embedded in our tribal traditions. This could only be done, as 
supposed, by decomposing tribes and their political alignments, or keeping tribes and 
tribal politics at least neutral in the political debate. 
The situation was further aggravated when the debate was deepened further when 
questions were asked about whose tribe is the most influential or "purer", and that 
ultimately threw in the question of ethnicity and the origins of various tiers of Libyan 
tribal society. 
Therefore, I was presented with many questions in regards to the make-up of the 
Libyan tribal society. But there were many inquiries about whether tribes in Libya are 
heterogeneous as far as ethnicities are concerned ?. Also, the role of Islam in the 
indoctrination of people, and their way of life hence its huge influence on the making 
of Libya ?. The other persisting question was about the role of the State in the 
reshaping of the country and people in the process I called the "karaghlaisation"?. I, 
also, found myself confining the research span up to the Qaramänli period in which 
the foundations of Libya's present tribal society were laid. 
Therefore, these were the key questions of this research; 
1. Is tribe in Libya a purely cognatic (blood-related) institution, or social 
umbrella, or both ? 
2. How were the natives, namely Berbers, Arabised ? 
3. Are the Karäghla of Turkic origins as widely assumed, or natives ? 
4. Are the people of Ribät of one lineage or rather a loose confraternity ? 
5. The role of the State in creating, sponsoring and in some cases disciplining 
tribes to maintain its interests ? 
6. How does tribe dwell, and how is tribalism manifested in Libya, and what 
influence did Libyan tribes have on the Qaramänli State and in the 
neighbouring countries as well ? 
This topic was not easy at all and, to the best of my knowledge, not many people dealt 
with it the way I have tried to. Therefore, I was presented with new more challenges 
and unanswered questions, as much as I have reached many facts, which may 
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stimulate further research on the same topic or related matters. But the questions that I 
have sat out have been answered in such a way that helped me to draw up my 
conclusions, and may shed some lights on the status quo and offer interpretation on 
current events. 
During my travel to Libya to collect the materials for the purpose of this work, I had 
the honour to meet the late Muhammad Mustafa Bazama (1923-2000), the author of 
more than fifty works on Libya, and unquestionably the Doyen of Libyan historians in 
the late 1990s. I spent three months with him while I was doing my field-research in 
the region in the summer of 1998. I learnt a great deal from his experience as a 
historian and this encounter left a great impact on my approach in researching Libyan 
history. 
There were other momentous stops in my researching journey where I interviewed 
many Libyan tribal notables in both Libya and Egypt, also a number of historians who 
helped me to read history differently, such as Nicola Ziadeh, Ahmad $idgi Dajani, 
Najdat Fatbi Safwat, John Wright, ' Michael Brett. 
The materials I have gathered and employed in my research varied substantially. I 
have acquired almost everything that my hand could possibly have reached. 
However, I relied on both primary and secondary sources on the history of Libya and 
most of my bibliography entries were Libyan-Arabic based texts that I surveyed for 
the purpose of this research. I had an access to some manuscripts and unpublished 
academic theses, historical documents and correspondence in the form of compiled 
published works. Also, I consulted many biographies, memories related to Libya. 
Moreover, I feel my research is enriched by my own observation in the countries2 I 
have included in my research itinerary in the region and, also, many of the folkloric 
tales, songs and prowess that reported historical events related to my topic. 
The nature and intensity of research obliged me to be flexible in using whatever 
Methodology is useful in presenting full account and answering the key questions in 
order to reach the right conclusion. The main methodology of this research was 
'Those interviews were published over eight consecutive days in al-Quds - the London-based Arabic 
newspaper (20 Oct to 28 Oct 2002). 
2The journey of observation preceded the research and goes back to 1990, and included my native 
country Libya, and Saudi Arabia, Egypt, Morocco, Jordan, Syria, Malta, Greece, Italy, Spain and 
France as well as Britain where I resided for writing this study. 
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mostly reviewing published literature as well as interviews, observations, and 
recording events. However, I primarily relied on the chronological approach in 
handling the materials by looking at the racial and geographical roots of Libyans and 
how they became what they are. This was done by dividing the research into historical 
eras of importance to Libya supported by chronology of momentous events such as 
the pre-Islamic Berbers, the Islamic conquest and the process of Arabisation, the 
Ottomanisation of Libya, the expulsion of Muslims from Spain and the arrival to 
Libya, and the Qaramdnli period. These periods were categorised in a chronological 
sequence as devised in the research plan and concluding at where tribe in Libya 
eventually developed into what it is now. At the same time I submitted whatever data 
to the critical techniques in order to sift out the facts for what they are. I did this by 
critically comparing dates and data from opposing sources usually Arabic-based 
against European's to highlight similarities as well as dissimilarities. The task was a 
colossal and had required me to turn to the analytical approach that helped me 
enormously in scrutinising and analysing narrative, discourse, content, ethnography 
and so on, in the context of the broad lines sat for this research. I did not just stop at 
the source but looked into the motives behind it, the partiality of chronologist, and the 
environment the work was established in. E. g. Ibn Ghalbün - died in 1763 (1177H) - 
the great Libyan historian in the sixteenth century and an authority on the early days 
of Qaramänlis, who could not be entirely relied upon as far as his reports on the 
Qaramänli news because of the way he mirrored their official biased views. 
One might ask why adopting different approaches ? the answer is embedded in the 
composition of Libya's tribal society which is too multiple in substance and 
manifestation. 
Among the numerous sources used in this study there are few that stood out as 
indispensable for any researcher in the same field. The first is the work of Enrico 
Agostini on the people of Libya. He was a Colonel in the Italian army during their 
occupation of Libya (1911-1943). Italian strategists in the late 19t' century were 
planning to take Libya, and irrationally thought of it as a backward Arab tribal society 
hated their Turkish Ottoman rulers for the misery they were in, and the Italians 
3A1-Mu$tafa, Ac Min Taräblus, pp 130-131. 
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thought they could really deliver those Arab tribesmen from their Turkish misery. 
However, the Italians were firstly shocked by the Bedouin tribesmen undaunted 
opposition to their advance into Libya. Secondly, they were disappointed with their 
calculation that the Arabs did not welcome them with open arms as they predicated. 
The Italians after the battle of al-Qurdäbiyya (28th April 1915) in which their forces 
were almost wiped out by tribes who uniquely came together from Libya's three 
provinces and stood up to the Italians in Libya. 4 This defeat prompted the Italians to 
study those tribes and the overall population in order to understand the psychology 
and the secret behind resisting the Italians' supposed overtures of friendship. 
Agostini then headed a State-funded project concerned with the study of Libya and 
Libyans for their colonial purposes. He published his findings in a book entitled "Le 
popolazioni della Cirenaica & Tripoli" [Peoples of Libya - published in 1917 
(1336H)]. This study was carried out by a number of Libyan specialists under 
Agostine's supervision, included various tribal chiefs, genealogist and prominent 
writers and historians like Ismä°il Kamäli. Agostini's unprecedented work is regarded 
one of the major sources on the origins of the present people of Libya. It was at first 
translated by Khalifa al-Tallisi, 5 who made it available for Arabic readers and 
contribution. However, this work induced more Libyans who took it upon them to 
rectify the mistakes were made by Agostini as well as elaborate profusely on the 
original work like what Ibrahim al-Mahdawi6 and Muhammad Mannäc did. 7 Agostini 
followed the path of recording whatever he found in his way about tribes, their 
dwellings, way of life and historic and political alignments relying on folkloric as well 
as some written works such as those of ibn Khaldün, ibn Ghalbiln, and al-Barmiini. 8 
There were some shortcomings, despite its extensiveness, with the tribes roaming the 
interior in the sense that not enough was said about them like the Tebu for instance. 
Agostini's research did not follow those tribes that immigrated to the neighbouring 
4Agostini, Enrico, Sukkan Libya [Taräblus al-Gharb], tr. by K. al-Tallisi, pp 9-15. 
S, Sukkan Libya [Tarablus al-Gharb - 1978] [Barqa - 1990], tr. by Khalifa al-Tallisi , al-Dar 
a1-`Arabiyya lil-kitab, Libya. 
6- 
, 
Sukkan Libya [Barqa], tr. by Ibrahim al-Mahdawi, Manshdrat Jämi`at QarYunüs, Libya, 
1998. 
7Mannä`, Muhammad `Abd al-Razzaq, al-Ansäb al-`Arabiyya fi Libya, Sharikat MatAbi` al-Mukhtär, 
Egypt, 1991. 
s, Sukkän Libya [['aräblus a]-Gharb], tr. by K. al-Tallisi, pp 16-17. 
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countries such as Egypt, Tunisia and Chad who still remain an extension to their 
cognatic kinship in Libya. 
Another source is "Storia di Tripoli dalla conquista Araba al 1911" [Libya 
(Tripolitania); from the Arab conquest until 1911], published in 1968 by Ettore Rossi 
(1894-1955). 9 Another Italian historiographer who produced a magnificent work 
surveying the history of Tripolitania from the advent of Islam until the launch of his 
country's campaign to colonise Libya. Again the book was translated by Khalifa al- 
Tallisi who thinks Rossi's study is the biggest and amongst the best contribution that 
the library of Libya's history has known. I would not hesitate in accepting Tallisi's 
judgement; after all, Tallisi is a historian and authority on his own rite. 
This work stands out for using original Arabic sources covering different periods of 
Islamic history. Rossi is marked for his accuracy and strict academic research 
methodology, and was one of the luminous academics of his time and the most 
prominent Italian orientalist. He worked as professor of Arabic literature at the 
University of Rome, and later headed the Oriental School where he edited his famous 
journal - known from the Arabic rendering as - "the Modem Orient", and settling as a 
specialist on the area where he authored many studies on Libya. Rossi knew Arabic 
and Turkish very well and that helped him to accurately translate and edit many works 
e. g. Ibn Ghalbnn's "Chronology of Tripolitania". 10 The main feature of this book 
remains the extensive use of both Arabic and European sources in order to provide a 
detailed perspective that made it indeed unique in revealing Libyans of European 
origins that some Arab sources failed to record. 
The English anthropologist, Edward Evans-Pritchard (1902-1973), was not too 
distanced throughout this study. He studied "Saniisi of Cyrenaica - 1949" when he 
was part of the British military administration after the Second World War. As a 
professor of Social Anthropology and Fellow of all Souls College in Oxford, was 
equipped with the right tools to tackle the Saniisis and the tribes of Cyrenaica. For 
Evans-Pritchard's work to be thoroughly verified, I used the comparative approach, 
by turning - on an equal footing - to the works of the great Sanüsi traditionalist 
9Rossi, Ettore, Libya mundhu al-Fatb al-`Arabi Hatta 1911, tr. by Khalifa al-TaIllsi, al-Dir al- 
cArabiyya lil-kitäb, Libya 1973. 
io 
-, Libya mundhu a1-Fath al-`Arabi Matta 1911, tr. by K. al-Tallisi, pp 5-8. 
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historian, Mullammad al-Tayyib al-Ashhab, ll and to lesser extent Nicola Ziadeh12 
and Ahmad Sidgi al-Dajani's. 13 
Another source which I found controversial but very stimulus was "al-Barbar 'Arab 
Qudäma - 1993" [Berbers; the ancient Arabs] by the Tunisian, Muhammad al- 
cArabäwi, 14 who tried very hard to superimpose the view of Arab ideologue in regards 
to the Berber question. Nonetheless, the book remains very informative and 
academically sound, and presented me with some challenges in formulating my own 
views despite its idiosyncrasy. To balance that I referred to Bazama's work "Sukkän 
Libya flu Tärikh - 1994" [Libyans; Pre-Islamic ethnography], 
15 and the co-authored 
work of "The Berbers - 1996" by the British historian Michael Brett and the 
American archaeologist Elizabeth Fentress. 16 
Finally, Libyan historians flavoured this study throughout, and they are numerous to 
name. Nevertheless, the traditionalist, and the Libyanised insight of Ahmad Tähir al- 
Zäwi's writings was very useful throughout this study, so was the prolific writings 
and the expertise of Bazama's. I describe al-Zäwi as the shaykh (Master) of 
Tripolitanian historians whereas Bazama the shaykh of Cyrenaican historians. The 
two historians complemented each other when al-Zäwi (1890-1986) as a high-ranking 
clergy - Grand Mufti of Libya - relied heavily on Islamic classical and folkloric 
sources, whereas Bazama who was privileged, due to his expatriation, to access 
11A1-Ashhab, Muhammad al-Tayyib, al-Mahdi al-Sannsi, Libya, 1952. 
al-Sanüsi al-Kabir, Maktabat al-Qähira, unknown publisher, Egypt, 1956. 
--, `Umar al-Mukhtär, unknown publisher, Egypt, 1957. 
-------------------, Barqa al-`Arabiyya; Ams wal Yawm, Mutba`at al-Hawwäri, Egypt, 1945. 
12Ziadeh, Nicola, Sanüsiyyah; a study of a revivalist movement in Islam, Leiden, Holland, 1958. 
13Al-Dajäni, Ahmad $idgi, al-I3araka al-Sanüsiyya; Nash'atuha wa Numuwwüha fil-Qarn al-Täsi` 
cAshar, Egypt, unknown publisher, 1988. 
14A1-`Arabäwi, Muhammad Mukhtär, al-Barbar `Arab Qudama, Manshürat al-Majlis al-Qawmi lil- 
Thagäfa al-`Arabiyya, Morrocco, 1993. 
isBazama, Muhammad Mustafa, Sukkän Libya fil Tärlkh, Där al-Ijiwar al-Thaqafi al-`Arabi al- 
Urrabbi, Lebanon, 1994. 
------------------, Tärdch Libya fi `UgOr ma gabl al-Tärikh, Manshürat JAmi`at QärYunüs, 
Där al-$ädir, Lebanon 1973. 
-, Libya Hadha al-Ism fi Judhurih al-Tan-khiyya, Manshurät Maktabat 
Qur na, Libya, 1965. 
16Michael Brett & Elizabeth Fentress, the Berbers, Blackwell, Britain, 1996. 
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European sources namely Italian archives and publications as well as Arabic. Their 
books and insights are too many to discuss in this limited space. However, al-Zäwi's 
works titled "Tärikh al-Fath al-`Arabi fi Libya" [History of the Arab conquest of 
Libya - 1985] and "A`läm Libya" [Biographies of Libyan notables - 1970], "Wulät 
Taräblus" [the Rulers of Tripolitania - 1970], and "Mu`jam al-Buldän al-Libiyya" 
[Dictionary of Libyan places - 1968] stood out amongst other works of the same 
genre. '7 
Bazama's works are masters too, such as "Tärikh Barqa - 1994" [History of 
Cyrenaica -3 volumes], "Benghazi "Abr al-Tär1kh - 1968" [Benghazi through 
history], and "Athr al-Din wal-Qawmiyyah fi Tärikh al-Ummah al-Islämiyya - 
1994" [Impact of religion and nationalism on the history of the Islamic nation]. 18 
There were challenges in this study, which I addressed, and yielded results as hoped 
to form part of the overall contribution to the body of knowledge, and providing the 
answers to the research key question. 
To name some of those obvious successes was to discard the misnomer that the 
Karäghla are of Turkish origins whereas, in fact, they are mostly of Berbero-Arab 
origins. Moreover, the chapter of Arabisation caused some unease when I discussed it 
with specialists from opposing parties for review. Berber experts and zealots thought 
intimidation and pressurization into Arabisation was more prevalent than inducements 
and incitation. Arab experts and idealists including my supervisor thought the 
opposite. I have employed the term Karaghlisation (in Arabic Takarghul), for the first 
time and no one else has in the past used such referential term to describe a process 
and the birth of a group of people became in Libya one of the most influential Arab 
tribes. I also distinguished between al-Ashräf and al-Muräbifin by investigating the 
historical and linguistic as well as the religious circumstances that brought them about 
to serve the political and the economic necessities of time. 
17A1-ZAwi, 
al-Tahir Ahmad, A`läm Libya, Mu'ssasat al-Firjäni, Libya, 1970. 
Mu`jam al-Buldän al-Libiyya, Maktabat at-Ndr, Libya, 1968. 
------------------, Tärlkh al-Fatli al-°Arabi fi Libya, Darf, london, 1985. 
----- _- ------- _-------- ____, Wulät Tarablus min Bidäyat al-Fatb al-°Arabi ila Nihäyat al-°Ahd al- 
Turki, Där al-Fath, Lebanon, 1970. 
18Bazama, Muhammad Mustafa, Tärikh Barqa fil `Ahd al-`Uthmäni al-Awwal, wal-Qaramänli, wal- 
°Ahd al-`Uthmäni al-Thäni, Dar al-Hiwär al-Thagäfi al-`Arabi al-Urubbi, Lebanon, 1994. 
Benghazi `Abr al-Tärikh, Dar Libya, Libya, 1968. 
__------ _____----------- Athr al-Din wal-Qawmiyyah fi Tärikh al-Ummah al-Islamiyya, Dar al- 
IHiwär al-Thagäfi al-'Arabi al-Urubbi, Lebanon, 1994. 
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Another accomplishment is the drawing of maps illustrating tribal dwellings, which I 
have furnished the study with, showing the distribution of tribes in their respective 
places in Libya and abroad. I could safely say that I have made precedence in 
designing as well as collating those maps. I took the map of Libya as a whole and cut 
it up into three parts along with historic division of Libya's three main provinces; 
Tripolitania, Cyrenaica and Fazzän. I went even further by duplicating the maps of 
Tripolitania and Cyrenaica in particular that had more population than the Fazzän, and 
dedicating one for the Muräbitin and Ashräf, and the other map for other tribes in 
Tripolitania and Cyrenaica. The purpose of that is to show the location of tribes on the 
ground for those interested to attentively illustrate the broader tribal distribution. 
However, Fazzan had only one map for its tribes because of the vastness of its 
territory and the scarcity of dwellers amidst the dunes of the Sahara. 
I have used both Gregorian and Hijri calendars where possibly appropriate to ensure 
consistency. I have also used diacritical marks in all the names and places of Arab- 
based use in order to provide the accurate form of the proper names. This was hugely 
time-consuming, but the purpose was a precise transliteration of Libyan names and 
places to help others understand and hopefully adopt such writings for future 
publication. 
During the process of inspection of names, dates and events in this study I found the 
help I desperately needed in " the Islamic Dynasties: a chronological and 
genealogical handbook-1967'19 by Clifford E. Bosworth. This valuable book lists by 
names the rulers of all the principal Islamic dynasties, each dynastic list being 
followed by a brief assessment of its historical significance, and by a short 
bibliography. I was further helped by its Arabised version20 to ensure authenticity and 
verification. It has indeed been an "immediate and dependable reference" as M. E. 
Journal described it. 
i9Bosworth, Clifford, the Islamic Dynasties, a chronological and genealogical handbook, Edinbrugh 
University Press, Britain, 1967. 
20 
--------------, al-Usurat al-Häkima fi Tarikh al-Islämi, tr. by llusayn al-Labbüdi, Mu'ssasat al-Shirac 
al -'Arabi, Kuwait, 1994. 
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The size and intensity of the chapters kept shifting to the last minute. However, I have 
directed the study in a way to become far more readable and indeed sense-making to 
meet the set-objectives of the research and appeal to a spectrum of readers. 
The first chapter laid the ground with a historical background to the native Libyans, 
Berbers, or Amazigh as they like to be known, and their tribes as well as an exhibition 
of the origins of those tribes by presenting different argument on whether the Berbers 
were of "Arab" or Hindu-European or other origins. I also brought in the Arab Islamic 
advance into North Africa and the contact with Libyan Berbers and the impact on 
them by Islamisation. The chapter was concluded with a close look at the mass Arab 
tribal migration into Libya and the changes the region witnessed as a result. 
The second chapter followed from where I stopped in the first chapter by looking 
closely at the impact the Arab tribes had on the area and its indigenous population by 
Islamisation and Arabisation. However, the way I looked at was considerably 
nonconformist. Thus, I divided this particular sub-study into strata where Arabisation 
took place by inducement known in Arabic as "targhiyyib", and the other stratum was 
a one of intimidation or pressurisation "tarhiyyib", where Arabisation was not a 
choice that natives preferred, but were rather propelled into. 
The third chapter was dedicated to Turkey's influence on Libya by reviewing the 
process of Ottomanisation of State and people as initially desired by Libyans. The 
Ottoman rescue of Libya coincided with the arrival of Andalusian refugees to the 
shores of Libya from Spain through the Maghrib, and the subsequent fermentation of 
those entire ethnicities in Libya's mainstream society was discussed in this chapter. 
Turkey and its Ottoman influence were too visible and cogent to be overlooked in 
spite of accusation of their backwardness and stalemate. After all, no one could deny 
Turkey's sincere commitment to Islam and Muslims in Libya. The other noticeable 
influence of Turkey was the opportunity for Arabised Turks to incept the first semi- 
independent Libyan State in the name of the Qaramänli family. 
The fourth chapter was teased out from the previous chapter of the Ottoman 
domination of Libyan life. This chapter for the first time conquered uncharted 
territory and looked at the process of Karaghlisation of Ottoman Janissaries, Berbers 
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and Arabs. And the aggregation and creation of State-sponsored Berbero-Arab tribe in 
the name of al-Karäghla. 
The fifth chapter sought to explain the phenomena of Ribät, Muräbihn and Ashräf in 
Libya. It investigated the linguistic as well as the historic roots of Muräbitin in 
general, and the 'Al-id Ashräf of Libya in particular, and looked at the main Libyan 
Sufis Orders and the practise of Sufism, and their impact on Libya's tribes and the 
State's rulers in general. It also looked at the genealogical as well as to a lesser extent 
the metaphysical link between $üfism and Sh cism. 
The sixth chapter followed the tribes of Libya, who immigrated voluntarily in 
pursuit for better life, or others who were budged out of the country and sought safe 
heaven from the oppression of the Qaramanlis and their crony tribes who were 
employed by them as the government's proxy militias. This chapter, also, looked at 
the Sanüsiyya as an Order founded by an immigrant embraced by Cyrenaican tribes, 
and evaluated the influence that Libyan immigrant tribes had on countries that hosted 
them such as Egypt, Tunisia and Chad. 
The seventh chapter, which brought this study to a close, and canvassed the Arab 
tribes' dispersion into Libya, and for the purpose of once-over dissected its makeup, 
and examined the difference between the Bedouin tribes and Hadür families. I also 
went on to the historic and intriguing saga between Sa`ädis and Muräbitin in 
Cyrenaica, and looked at the backbone of tribes' economy that made them 
independent and free of the State's spell. 
Finally, The approach of this research falls into the fields of cultural, 
anthropological and tribal studies in the wider Arabic and Islamic inquiry into 
history. I hope this study will fill the vacuum since it is the first of its type in 
dealing with a subject that most likely will come back to influence the lives of 
many in the region and would have its impact on international politics. I also 
hope to have provoked others to build on what I have done by further widening 
the scope of study. Finally, I would also like to stress my utter and sole 
responsibility for any mishaps or otherwise that may be found in this study. 
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Chapter 1 
Berbers and Arabs 
Prelude 
There is a huge clamorous confusion about the composition of tribes in Libya, and 
there are many conflicting claims and counter claims about their origins. Some 
Berbers claim the majority of Libyans are of Berber extraction including those who 
have been Arabised. Some Arabs particularly, ultra-nationalists, believe all Libyans 
are all Arabs arriving in the region at different times. Some came to North Africa 
before Islam, others came with the Islamic conquest, whereas historians believe the 
majority came in the famous Hilälic and Sulaymid influx from the east. 
However, between the two claims, I believe, lies the truth and this chapter will 
prelude the overall research. The theme of this chapter is not to re-write the history of 
the region, but to give a solid and informative historical background to many of the 
issues that will be addressed in regards to the overall title of the research. 
These are the topics that will be covered in this chapter; 
1. The Berbers: and their origins in Libya 
2. Berber tribes populated Libya before the Islamic conquest 
3. The Arabic Islamic Conquest of Libya 
4. The migration of Arab tribes to Libya. 
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The Berbers; and their origins in Libya 
Anthropologists and historians have differed on the origins of, the Libyan's 
forefathers, the Berbers. This difference is to be found amongst Muslim genealogists 
both Arab and Berber, particularly on the genesis of Berbers. However, there is a 
nearly consensus that those people, the majority of whom live in North Africa, west of 
the river Nile, loosely formed one ethnic community, inhomogeneous in their dialects, 
religion and culture to a certain extent. ' 
The Berber language has not been categorised as part of either the Semitic nor 
Hemitic branch yet2. However, it used alphabets known as Libyan alphabet, 3 and its 
various dialects spoken by the indigenous inhabitants of North Africa (Libya, Tunisia, 
Algeria, Morocco, in Sahara desert and the Spanish islands off the west coast of 
Morocco). 
The Berber dialects (language) known collectively as Tamazight, 4 or Tamashek 
(Tamahaq-Tamajeq), which has an ancient script that went through evolutionary 
stages to eventually settle on what know now as Tifinagh alphabet (as portrayed in 
Appendix). 5 The Tuaregs living in the great Sahara desert speak one of those dialects 
today. Chaouia (Shawia) and Kabyle are dialects of many Berbers in Algeria. Shilba 
(Tashelhayt or Cheluh), also, Sus, and Rif or Rwäfa dialect spoken in the Atlas of 
Morocco. Zenaga spoken in southern Mauritania, and Guanche was spoken by the 
indigenous inhabitant of the Canary islands in the Atlantic ocean 6. 
Also, the Zwäriyya who live in the only coastal Berber city of Zw ra, and brethren 
Berbers who live in Jabal Nafiisa, known as al-Jibäliyya, live in the west of Libya. In 
'Bazama, Sukkän Libya fl Tärikh, p 65. 
Najem, F, al-Lugha al-Barbariya, (Berber language), Majallat Jeel Wa Risala, 2°d issue (Sept 1996). 
2Al-$uway`i, UUul al-Ilarfal-LFbi, p 133. 
3Brett and Fentress, the Berbers, pp 37-41. 
A1-$uway`i, op. cit., pp 291-351. 
4Brett, op. cit., p S. 
5Cf. Britannica encyclopaedia, article: (Berber). 
Everson, Michael EGT (IE), Encoding the Tifinagh script (as portrayed in Appendix). 
&Belasi, al-Lugha al-Barabarrya (Berber language), Majallat al-Manhal, issue 494, vol. no. 53, ( Feb. 
1992), KSA. 
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addition to the Awäjla, inhabitants of the oasis of Awjila in the south east of Libya, 
and in the south-west Ghat, Ghadämis, and Siwa in the Egyptian western desert 
(Map. 3). 
The Berbers also call themselves Imazighen (sing. Amazigh), 7 which means the free 
and nobleman. When Islam arrived to the region, the Berbers reacted by unifying 
their forces to counter the challenge of Arab Muslim conquerors. It took Islam more 
then sixty years to win the Berbers on its side. Berbers embraced Islam and rejected it 
twelve times before they became full-fledged Muslims9. As a result of the Conquest, 
a good number of Berbers stood out as prominent historic icons in Islamic historylo 
Also, a number of autonomous states, bearing the Berber's tribal names sprang out in 
the name of Islam, much more than they ever had in their pre-Islamic history. Such 
states as Zirids (and Hammädids), Zayyänids (cAbd-al-Wädids), Marinids, 
Almoravids, Almohads, Khazriin, Hafsids. However the first which had a pure Berber 
tribal entity was the Zirids. 1l Moreover, the Idrisids and Hammüdids of Malga were in 
essence linguistically and culturally Berbers despite their Sharif origins. 12 
The term Berber is a wrong and misleading. 13 The word Berber is derived from the 
Greek word Barbarus or Barbaros, 14 which literally means alien or foreign. '5 It was 
initially employed by the Greeks to describe all foreigners including Romans. 16 This 
description (Berber) has become synonymous with scornfulness and Barbarity that 
the Greeks dubbed their foes with. Then, it took another turn when the Greeks 
7Kamäli, Sukkän Taräblus al-Gharb, tr. by H. bin Yunüs, p 14. 
8Al-`Arabäwi, al-Barbar `Arab Qudäma, pp 231,232,233,234. 
9A1-ZRwi, Tärikh al-Fath al- `Arabi fi Libya, p 147. 
'°To name a few: Täriq ibn Ziyäd, Yüsuf ibn Täshutmn, al-Mu`izz ibn Bädis, ibn Tümart, ibn Batüta, 
and from modem Libya; Sulaymfin al-Bar üni, and Khalifa ibn `Askr. 
"Mu'nis, Atlas Tärlkh al-Islam, p 180. 
Brett, op. cit., p 81. 
'2Bosworth, the Islamic dynasties, pp 20-21. 
13The Arabs, Indians, Persians amongst others who also were at one time dubbed as Berber. 
Cf. Bazama, Sukkän Libya fil Tärikh, p 80. 
14Bazama, op. cit., pp 66-80. 
'SAl-`Arabäwi, op. cit., pp 220,221. 
16Cf. Mawrid encyclopaedia, article: (Barbarian). 
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labelled it onto those who did not speak Greek, or more accurately to those who 
spoke a language ambiguous to the Greeks. The term (Berber) does not apply to a 
certain race or people, but rather a linguistic association only. '? When the Roman 
conquered the region, and went on using the term Berber to the same purpose for 
people who lived outside their civilisation walls, or in other words those who were not 
romanised, and those who dwelled outside the spheres of the Graeco-Roman 
influence18. This proves that the Romans did not have an absolute authority or 
influence over the Berber tribes due to the latter rejection of their authority, a fact 
which is substantiated by many revolts against the Romans by Berber tribesmen. 19 
There have been a number of differing opinions about the origins of Berbers. 
However. some consider them to be: 
1. originated from the ancient and extinct Arabs. So the Berbers migrated from 
the Near East to the West of North Africa. 
2. descended from Hindu-European origin. Germanic to be precise, who moved 
down from Europe southwards to North Africa. 
3. of Hemitic origin, thus, have no ethnic relation with the Arabs who are 
Semitic. 
4. of a mixed race of Mediterranean peoples. 
In fairness to the above professed opinions held by academically renowned scholars, it 
is necessary to discuss them individually in order to find the rationale, evidence, and 
politico-cultural biases and inclination. 
The first opinion: 
This is widely held by the majority of Arab scholars and a good number of Berbers, 
and accepted by a fewer experts. 
It is claimed that the Berbers descended from earliest Arabs of the peninsula 
especially the Fertile Crescent who suffered a great deal of severe environmental 
17Bazama, op. cit., p 65. 
'80p. cit., pp 72,78-79. 
i9AI-Zäwi, op. cit., p 37. 
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changes and ecological calamities. It is thought that those calamities were connected 
with the draught which followed the age of rain. 20 
The legends of Arab genealogy and the tales of the informers classified the Arabs into 
either original or Arabised tribes (Must°raba). As for the original; they are divided 
into two categories as well; The extinct (Bä'ida), and those who survived known as 
Bägiya. 21 Also it's claimed that all of those are of one race, even of one parentage. Of 
course, there are grave doubts that the Berbers are the progeny of such ancestors. 
The extinct Arabs, Known in Arabic as al-`Arab Bä'ida, they are exactly what the 
term implies "extinct". There is no one of them on this earth any more. So, they all 
simply vanished like the tribes of Jurhum, Tasm, Jadis, °Ad, and Thamüd? Z 
Amongst the Arab scholars and historians who think that the Berbers are ancient 
Arabs; are ibn cAbd al-Ijakam, al-Ya`giibi, al-Bakri, and ibn al-Athir. 23 
On the Berber side was Ayynb ibn Kidad 24 Also, some contemporary Libyan 
researchers embraced this opinion such as Manndc and al-Tallisi, whom both relied 
heavily on Enrico De Agostini's work on the population of Libya. 25 
Most of those historians think that the Berbers are of extinct Arabs migrated from 
Great Syria to North Africa, in addition to some tribes of Himyar and Saba'. Some go 
as far in saying that the Berber tribes of Sanhaja and Kutäma are the offspring of the 
Arab Banu Qalitän and even, some times, Himyar. 26 It is also fair to say that some 
20Bazarna, op. cit., p 88. 
21Hitti, the History of the Arabs, pp 30-31. 
Al-$uway`i, op. cit., pp 30-41 
22Hitti, op. cit., p 30. 
23Bazama, Athr al-Din wal-Qawmiyyah fi Tärikh al-Ummah al-Islämiyya, pp 268-271. 
Ibn Khaldiýn and ibn al-Hazem doubted the racial connection between all Arabs and all Berbers. 
24Also known as the owner of the donkey who relates both branches of Berber al-Butr and al-Baranis to 
Canaan ibn Ham. This was reported by ibn Khaldºm in his book (Kitäb al-`Ibar). 
Cf. Brett and Fentress, the Berbers, p131. 
Al-°Arabäwi, op. cit., pp 232,279. 
uMannä`, al-Ansäb al- `Arabryyaß Libya, pp 6-7. 
Agostini, Sukkän Libya [Barqa], tr. by K. al-Ta117isi, pp 2-4. 
261bn Khaldün reluctantly excepted only Kutäma and $anhtja of all Berbers are descendants of the 
Arab tribe of Himyar. 
Cf. Brett, op. cit., p 131. 
Tribe, Islam and State in Libya --- 18 Faraj Najem 
archaeologists link the ethnicity, and the culture of the Berbers to the Arabs who lived 
on the coast of Great Syria. Amongst them was the British researcher William 
McBurney. 27 
The second opinion 
It is thought that the Berbers are of Hindu-European origins, came from India, and 
crossed to Persia and the Caucasus. They, then, dispersed throughout the continent. 
From Iberian peninsula they permeated and dominated North Africa. 8 Some 
followers of this opinion literally link some of the tribes of Finland and Sweden to 
others in Tunisia and Morocco 29 
Therefore, some experts concluded that the Berbers are of European ancestry, 
especially those white skinned and blue eyed. Others, at times, regard the Berbers of 
"Germanic" Vandal descent, who swept throughout the Maghrib in the 5`h and 6th 
century. It is fair to say that, most Libyans in the Eastern part "Cyrenaica" had white 
skin and blue eyes, like the tribes of Temhu and Tehnu who were scripted on the 
Egyptian Hieroglyphics, 30 which is much older than the Hindu-European 
phenomenon. That clearly poses a contradiction with the theory, which alleges the 
Berbers of European descent. This leaves us with an established fact that the tribes of 
Temhu and Tehnu, who were white skinned and blue eyed were not of Hindu- 
European origins in accordance with Egyptian sources that are more credible and 
much older than the others 31 
The third opinion 
It prophesied that the Berbers are the children of Ham, the son of Noah. After the 
Europeans realised that the theory of Hindu-Europeanism was rebuffed, and perceived 
as a colonial ploy and an instrument of discrimination between the Berbers and their 
co-inhabitants of North Africa, the Arabs, eventually they abandoned it. However, 
27Bazama, op. cit., p 272. 
28Shaftq, al-Lugha al-Amazighryya, pp 48,50. 
29A1-°Arabäwi, op. cit., pp 24-30. 
300p. Cit., p 153. 
310p. cit., p 26. 
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such an opinion intended to serve the greed of the colonial powers to coincide with 
their interests by attracting those who find comfort in the Euro-centric interpretation 
of the anthropology of the region, especially amongst some of the Westernised 
inclinations in the area. 32 
This was obviously the reason why the Hindu-European theorist abandoned this 
claim, and begun theorising that the Berbers are Hemitic, therefore they are not 
racially nor linguistically Europeans, and at the same time, there is nothing to link 
them to the Semitic Arabs. 
This theory was originated by Austrian German linguist Schlozer 1781,33 and soon 
accepted by scientists in Britain and France, despite the disassociation of it by some 
scholars such as the English expert in Berber linguistics, Francis William Newmann 
in 1950s, 34 who dismissed it in its entirety. 
Noah 
IiI 
Sam (Shem) Ham Japheth 
The forth opinion 
It is said that the Berber ancestors are a concoction of all the races living around the 
Mediterranean. Those races included the Phoenician, Ethiop, Libu, Egyptian, Nubian, 
Canaanite, Etruscan, Sicilian, Sardinian, Greek, and Iberian 35 
This opinion differs from others in opposing the theories that outrightly distance the 
Berber from the Arabs, by occasionally relating the Berbers to the Hindu-European 
tribes, or to the children of Ham, thus having no relation to the children of Sam. 
The late Libyan historian Mohamed M. Bazama favoured this opinion. It is also worth 
mentioning here that the word Semitic does not exist in either the classic literature nor 
32Bazama, Athr al-Din wal-Qawmiyyahfi Tärikh al-Ummah al-Islämryya, pp 16-17. 
33A1-`Arabäwi, op. cit., p 85. 
340p cit., pp 84,165. 
35Bazama, Sukkän Libya fil Tärikh, p 238. 
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in the Arabic lexicon, 36 and oddly enough they constitute the prime sources for any 
anthropological researcher. 
This methodology in classifying people into Semitic, Hemitic and so on, has been 
disposed of by nowadays scholars, because it had been seen as an deliberate 
endeavour to interpret the European history and its religious dogmas more than an 
attempt to understanding the history of North Africa. This, according to some 
scholars, is an attempt to find some answers to the many enigmatic historical 
questions in the context of the Old and New Testament. 
The races, mentioned earlier in this section, have melted to such a degree their origins 
have been almost forgotten, and their roots were erased from their collective memory. 
Therefore, new loyalties were forged, and mixed races had replaced the original ones. 
This is a natural evolution that is the outcome of specific circumstances throughout 
different historical epochs. 
The Berbers are divided into two distinct groups, the Bedouin (nomads) and the town 
dwellers (urbanised). The urbanised live as sedentary-housed and regarded as settlers 
of cities, towns and villages near the coast and fertile-lands of the mountain's versants 
i. e. Hiwära. Whereas, the Bedouin are always on the move in search of water and 
pasture and live in tents throughout the desert, countryside and in oases in the 
hinterland and regarded as herdsmen, and the most famous nomad Berber tribe is 
Zanäta (Map. 3). 37 
The Berbers are spread throughout North Africa and the Great Sahara. In Libya, they 
are to be found mostly in the North and to a lesser extent in the oases and the deep 
south of the desert. After the Islamic Conquest of Libya, the Arabs and the Berbers 
have intractably intermixed to change the entire demographic and geographic map so 
that it is almost impossible to distinguish between Libyans on the basis of their ethnic 
origins, or even tell whether that individual person is a Berber or an Arab. 
36A1-'Arabäwi, 
op. cit., pp 92,93. 
37A1-Daräji, al-Qabä'il al Amäzighiyya, pp 81,144. 
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It is also impossible to count for all the Berbers who came to live, or moved on 
around the region in different times of history. Even with that the Berbers of Libya 
have persevered their particularities by living in pockets, a fact which had helped 
them to conserve, and to present their identity as special when the need arises. 
One of the most important pockets that Berbers now live in, is the western mountain. 
Also, it's sometimes called Jabal Nafusa, or Yifnn, or Ghiryn mountain, and all these 
names refer to the Berber identity of the area. Yifrin, Nälüt, Käbaw, Jädü38 (Fasätü), 
and the coastal city of Zwära are the most notable Berber towns in the north. Whereas, 
southward, in the heart of the desert, the main Berber areas of Ghadämis, Ghat and 
the oasis of Awjila 39 are located. 
There are many Libyan tribes and towns that carry Berber nomenclatures and 
names, 40 such as Misräta, Täwirghä, Täjüra, Misläta, Zlitin, SUkana, Mizda, Nafüsa, 
Wrishfüna, Wrfalla, Ghirydn, Zwära, Ghadämis, Ubäri, Miräwa, Mstis, Awjila, Fitiui, 
Sannsi. 
It is noticeable that the Berbers, in Cyrenaica, have almost no traces whatsoever apart 
from a few names, and most clues about Berber history have disappeared from 
Cyrenaica in comparison with Tripoli and Fazzän, expect for the people of Awjila 
who doubt their affiliation to the Berber in contrary to their brethren in the west and 
south of Libya. This could be one of the explanations of the fusion of the Arabs and 
the Berbers, and the high degree of melting to the extent of not being able to recognise 
who is who 41 Any observer of social changes in Libya would have noticed the 
diminishing of the fault-lines between Berbers and Arabs. Therefore, some Arabised 
Libyans of Berber ancestry have no problem in taking pride of their forefathers, and in 
the same time Berbers do not object to the use of Arabism as their identity, because 
they all belong to the religion of Islam, and its Shari°a, which governs their lives, and 
it is the mechanism that divides amongst them their duties, and determines their 
38Some elderly Berbers of Libya claim that Jädü is the original name for Jä15, and Ujilin for Awjila. 
39In my visit to Awjila in 2000,1 saw a written statement issued by the intelligentsia of Awjila adopting 
what the Zabaydi claimed in his book "Täj al- `Arils" as the statement claimed. Zabaydi apparently 
wrote that Awjila was named after Banu Awjil, a branch of the Arab tribe of Juhina, who lived around 
Madina and Yanbü° in Ilijäz, then migrated apparently in 7h century to present day Awjila. By doing 
so they brushed aside any Berber connection..? 
40A1-Zäwi, Mu Sam al-Buldän al-Lib , ya, p 78. 
41Kamäli, op. cit., p 22. 
Tribe, Islam and State in Libya - 22 Faraj Najem 
rights, as well as the huge similarity in life styles, cultural and social patterns of both 
peoples. 2 
After reviewing the various important theories and opinions about the origins of 
Berbers, it seems that the conflict between those opinions is a healthy phenomenon, 
because the Arabs and the Berbers wanted to discover their common roots in order to 
explain the relatively rapid and smooth integration which took place under the 
auspices of Islam, unlike that of the Turks and Persians. Also, to abort or suppress any 
outside (colonial) attempts to revive sectarianism that bear regional incitement of 
separatism such as Pharaohism in Egypt, Babylonianism in Iraq, Phoenicianism in 
greater Syria, or Berberism in North Africa. 
The Berber tribes that lived in Libya before the Islamic Conquest in 643 (24H) were 
originally of two branches. 3 This is in accordance with most of Arab and Berber 
genealogists and historians, and the two branches are: Baränis and Butr. 44 
Due to the transformation and changes that the area has experienced, it is appropriate 
to mention some of the main Berber tribes that were party in the change. However, 
this will be in summary, so that we can look at them in their historical framework, 
and in the context of their interaction, subsequently, with other various Libyan social 
tiers. 
420p. cit., (F. N) p 37. 
Al-Zäwi, op. cit., pp 81-82,112-113. 
43Al-Daraji, op. cit., pp 56-57,61-62. 
44Ibn Khaldün classifies them into Baranis and Mädghis. 
Cf. Kamäli, op. cit., pp 14-15. 
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Berber tribes 
As illustrated earlier Berbers are the indigenous people of North Africa and have lived 
there since the Stone Age, and have divided themselves into two main tribal branches; 
Butr and Baranis. Many doubted such branching, and suggested that was the influence 
of the Muslim Arabs after their appearance in North Africa, 45 and adopted by Berbers 
to justify the closeness with their 'Ibyatin (Arab guests) as sometimes described by 
the Berbers (Map. 3). 6 Hereunder are some of the famous Berber tribes; 47 
Liwata : there are claims that Libya derived its name from this tribe as well as the 
ancient city of Leptis Magna. 48 Liwäta occupied the area from Cyrenaica to Sirt on 
the borders of Tripolitania. It was the first Berber tribe to embrace Islam and 
subsequently became the main supporter and advocate of Islam, and played a 
noticeable role in the spread of its message and influence. 9 Their first Liwätan 
notable in Islam to come forth from the Berbers was; Hiläl ibn Tharw5n Al-Liwäti 
who became the first Muslim commander of Berber background during of I; Iassan ibn 
Nucmän campaign in the region in 693 (74H). 50 
Hiwära : it lived in Tripoli and around Misräta, particularly Sabi al-Ahämid and al- 
Jufra. They played an obvious role in the conquest of Spain in 711 (93H), and Sicily 
in 1427 (831H). 5' They backed the Khä. rijites, but were dispersed by the Fätimids. 52 
Qäraqüsh crushed and stamped them out, 53 but he was murdered later in Waddän. 
The whole tribe (Zuwayla of Hiwära), then, immigrated to Egypt afterwards. 54 
45Al-Barghilthi, Tärikh Libya al-IsIdmi, p 31. 
'6Mädi, M, Hukm tasmyat al Amäzighiyyün bil-Barbar, www. Tawlat. com, April 2003. 
47A1-Tayyib, Mawsü it al-Qabä'ii al- 54arabyya, Vol. 1, pp 925-928. 
48Agostini, Sukkdn Libya [Barqa], tr. by I. al-Mahdawi, p 29. 
49Kamäli, op. Cit., p 25. 
50A1-Barghüthi, op. cit., p 61. 
Al-Zawi, Tärikh a1-Fath al- °Arabi ft Libya, p 132. 
51Kamäli, op. cit., p 21. 
52A1-Zäwi, op. cit., p 211. 
530p. cit., pp 233-234,239. 
540p. cit., pp 319-320,330. 
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Zanäta : lived around Tripoli , especially Janztur and Wrishfa-na. Bani Khazrün of 
Zanäta ruled Tripoli for about 150 years and that makes it the longest ruling dynasty 
of Libya. 55 They are Camel herdsmen and live in tents. Some of their descendants 
still, at present, live in Ghadämis. 56 The ruling dynasties of Zayyänids and Marinids 
descended from Zanäta. They backed al-Mu`izz ibn Bädis against the Fätimids in 
Tunisia, and fought the Arabs of Banu Hilal and Sulaym, but they faced almost 
extinction. The rest of them were incorporated into the victorious Arab tribes in North 
Africa. 57 
Nafüsa : They inhabited the area from Täwirghä in the East, and along the coast of 
Tripoli, to Sabratha in the West. 58 They were famous for their revolt against the 
Aghlabids in 896 (283H). 59 Then, they retreated south onto the western mountain 
(Jabal Nafnsa) and to the south of Käbaw when the Arabs arrived in the region. 60 The 
Western Mountain has since been re-named Nafusa after them. Most of the Berbers of 
the mountain who are known as al-Jibäliyya are descendants from them 61 
Kutäma : lived around Khums, Szlin, Laptis Magna, Sahl al-Ahämid, and the 
surrounding areas. Supported the Fätimids in their struggle against the Aghlabids in 
Tunisia, and then backed the cAbbäsids in Iraq 62 
$anhäja : It maintained its fierce opposition to the Romans throughout the 
occupation of the region before the advent of Islam. 63 They lived west of Tripoli in 
Zwära and Nafusa mountain, and in the south in Mizda, Sinäwin, the valley of Shätti, 
550p. cit., p 269. 
56Daräji, op. cit., pp 143-145, 
57Al-Barghüthi, op. cit., p 337. 
58Mannä`, op. cit., p 467. 
59Daräji, op. cit., pp 254-255,258. 
6OMannäc, op. cit., p 467. 
61Daraji, op. cit., pp 262-263 
62A1-Zäwi, op. cit., pp 233-234. 
63A1-Barghiithi, op. cit., pp 25-26,28. 
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and Qatrün. Sanhäja was known for its supremacy over North Africa, and produced 
many of the ruling dynasties such as Zirids, Hammadids and the Almoravids. 64 
Zuwayla : dwelled in Cyrenaica and Fazzan. Parts of Fazzän were named after it. 
Most of their fighters moved to Egypt with the Fätimid commander Jawhar al- 
$igilli 65 There is a huge gate with two minarets on its sides in Cairo named Bäb 
Zuwayla. 66 
Mizäta : lived in Waddän and the great bay of Sirt. Most of them were Arabised, and 
those who did not, along with Hiwära, settled in Snkana. Mizäta embraced Islam at 
first, then changed their minds, then re-embraced Islam and became good Muslims 
ever since. 7 
Awajila : it is thought that they are a mixture of Liwäta and Hiwära colonised the 
oases of Awjila, Siwa, Ghadämis and Zuwayla. They are the first people ever to plant 
palm trees in the oases. 8 They are, also, known for their piety and strong attachment 
to their land. 69 
Tuaregs : they live mostly in the south in Ghadämis, Ghät and Janit, and in the 
valleys of Gran, Salli mountains and in Adrar plains. 70 They have an extension in the 
neighbouring countries namely Algeria and Niger, and famous for their traditional 
clothing and veiled males. They often came north to help their Muslim brethren. 71 
64A1-Zäwi, op. cit., pp 262-263. 
65Hitti, op. cit., p 619, 
66Bazama, Tarikh Barqa fil 'Ahd al-Vthamäni al Awal, pp 78-79. 
Clapperton, Difficult & Dangerous Roads, ed. by Bruce-Lockhart and Wright, (F. N) p 51. 
67Bazama, op. cit., pp 40,63,69-71. 
68Mann5`, op. cit., p 66. 
69Agostini, op. cit., pp 523-524. 
700p. cit., p 359. 
71A1-Bargh5thi, op. cit., pp 18-19. 
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The Arabic Islamic Conquest of Libya 
The history of Arabs goes back to more than 3000 years BC. They established before 
Islam a number of states72 such as Saba', Main, Qataban, Hiymar, Anbat, Mundhirids 
and Ghassanids. 73 
Jähiliyya was the period that preceded Islam by nearly 150 years, 74 during which, the 
Arabs lived in clusters of idol-worshipping tribes, and were known for their tribal 
disputes and subsequent retribution that brought them nothing but feuds and 
destruction. When they embraced Islam they became united under its banner and sent 
to call upon the World to believe in the oneness of God. 
The history of the Arab Muslims is divided into the following eras: 
1. the era of the propagation of Islam during the Prophet's lifetime 610-632 (11 H). 
2. the era of the Righteous Caliphs 632-661 (11-40H), who succeeded the Prophet as 
rulers of the Islamic State. 5 
3. the era of Umayyads 661-750 (41-132H). In which the boundaries of the State 
were stretched far, and sowed the seeds of the great Arab-Islamic culture. 76 
4. the era of the °Abbäsids 749-1258 (132-656H), during which the various Islamic 
ethnic cultures intermixed, namely the Persians, Turkish, Indian and Greek, and 
has witnessed the birth of the newly formed multi-cultured civilisation in the name 
of Islam which reached its zenith. 77 
5. the Arabs in Andalus 756-1492 (138-897H), in which Muslim Spain during the era 
of Arab rule was one of most advanced countries in the whole of Europe. But, 
72Hitti, the history of the Arabs, pp 49-86. 
73BakhTt, al-Mujtama `a1- `Arabi wal-Islämi, pp 85-86. 
Hitti, op. cit., p 42. 
74Cf. Mawrid Encyclopaedia, article: (Jähiliyya). 
75Bosworth, op. cit., pp 3-4. 
760p. cit., pp 5-6. 
"Op. cit., pp 7-10. 
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when the `Abbäsids Caliphate collapsed in Baghdad, the Arab sun set on Spain, 
and were eventually driven out of the Iberian peninsula. 78 
When the sun of Islam rose on the world, and the call to its message was made to 
humanity, the Arab conquerors moved out of their peninsula towards North Africa. 
Egypt, naturally, was the first to fall in the hands of °Amr ibn al-`A in 642 (21 
H). 79 cAmr ibn al-°A$ and his cousin `Ugba ibn N5 c al-Fahri, after securing the 
permission of the Caliph, `Umar ibn al-Kha äb, they progressed westwards to 
Cyrenaica in 642/3 (22H). Libya saw ten different campaigns by a number of different 
leaders, from ibn al-'As to Mnsa ibn Nusayr. 
Tubruq, Darna and Intäblus80 were first to be conquered by the Arab armies, then 
Ajdäbiya followed suit in 642 (22H). 8' The conquest was almost peaceful and 
bloodless and resulted in the Berber tribes concluding a truce with the Arab 
conquerors and paid them tribute. The main tribe that welcomed the Arabs was 
Liwdta, a significant number of them were converted to Islam, and subsequently 
became the vanguard in defence of the Islamic State, also, the supply lines for further 
future conquest. 
The Arab commander; Busr ibn abi Arta', who ensued the conquest of south Libya, 
headed south towards Zuwayla and Fazz n in 643 (23H). Whereas `Amr ibn a1-`A 
headed for Tripoli82 in the Northwest, which capitulated, just after a month of siege in 
643 (23H). 83 Then, Sirt, Sabratha, Leptis Magna and Shrüs84 followed suit, after 
780p. Cit., pp 11-13. 
79A1-Mizini, Libya mundh al-Fach al-'Arabi Matta Intigäl al-Khiläfa al-Falim yya ila Misr, pp 27-28. 
801t means five cities: Apollonia (Sasa), Cyrene (Shabät), Barca (al-Marj), Tocra (Tawkara) and 
Euesperides and later Berenice (Benghazi). 
81A1-Zäwi, Tärikh al-Fath al- Arabi fl Libya, pp 41-44. 
821t said that the first person to name Tripoli Tarab was `Amr ibn al-`AS. 
Op. cit., p 73. 
83A1-Zäwi, op. cit., pp 45-49. 
It was one of the major towns along with Jädü, but it has been reduced to a historical site ever since. 
AI-Zäwi, op. cit., pp 72-73. 
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which CAmr ibn al-°A$ returned to Egypt leaving behind in charge as commander of 
Cyrenaica, and Sirt garrisons `Ugba ibn Näfi° and Busr ibn abi Artä' respectively. 85 
Some of the Berber tribes abandoned the new religion of Islam especially Mizäta, 
which prompted the third Righteous Caliph, `Uthmän ibn CAffan, to send them an 
enforcement commanded °Abdullah ibn abi Sarb in 649 (29H). Ibn abi Sarli's army 
had a number of revered men of the Prophet's companions and their followers. The 
campaign was dubbed the army of the al-°Abädi1la, 86 because all of their names 
started with °Abdullah. They, also, had amongst them the Prophet's own grand 
children, al-IIasan and al-Ijusayn. The army was followed with reinforcements with 
°Abdullah ibn al-Zubayr. 87 This campaign resulted in the reversion of the Berbers to 
Islam. 
Islam encountered many hurdles, at first, in Libya especially in the west. It took the 
Berbers more than 66 years to accept and establish Islam in Libya. This was 
reiterated by ibn Khaldün when he wrote: 
"Berbers rejected Islam 12 times, and only accepted it 
totally during the rule of Müsa ibn Nupyr" . 
88 
The remaining Berbers did not embrace Islam until the conquest of Spain in 711 
(93H) by Täriq ibn Ziyäd. He was one of Müsa ibn Nu*ayr's commanders. Ibn Ziyäd 
was a Berber himself from the Djerid in southern Tunisia. 89 
Midst the dust of the Islamic conquest of Libya and the subsequent Arab tribal 
immigration, too much blood was shed on and by both parties. Both, mass grave sites 
85lbid. 
86A1-Barghüthi, op. cit., (F. N) p 46. 
The `Abdullahs - plural of cAbdullah; and they are 'Abdullah ibn abi Sari, 'Abdullah ibn al-`Abbäs, 
°Abdullah ibn cUmar ibn al-Khatäb, `Abdullah ibn Ja`far, cAbdullah ibn Mas`üd, CAbdullah ibn al- 
Zubayr and 'Abdullah ibn °Amr ibn al-`A$. 
87A1-Qal`äni, al-Ihäba miman Dufina fil-Biläd al-Lebryya min al-$ahäba, pp 17-27. 
88A1-Zäwi, op. cit., p 147. 
89Brett, op. cit., p 86. 
Cf. Mawrid Encyclopaedia, article: (Tdriq ibn Ziyiid). 
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of the Arab conquerors, 90 and the killings of Berber tribesmen and their dispersion, 
proves the sternness and rigidity of the Arabs and Berbers alike. Despite the 
toughness and the self-esteem coiled in stubbornness, Arabs and Berbers both quickly 
forgot the past and melted in one another under the umbrella of Islam. 1 
While the Muslims were indulged in the civil war in the East, the Berbers all of a 
sudden negated their ties with Islam. Nevertheless some of them remained loyal to the 
new religion, and along with the Arab conquerors laid the foundation for the earliest 
Islamic society in Libya, and offered their support for the wider Islamic State and its 
troops advancing westward into the Maghrib and Europe. When things went wrong in 
case of a defeat, they could take refuge in the newly Islamised areas, and re-organise 
themselves before they march on again. 92 Like exactly what happened with the Arab 
commander Zuhayr ibn Qays al-Balawi, when he withdrew from Qayrawän (in 
Tunisia) to Cyrenaica after the killing of cUgba Nib` by the Berber leader Kusiyla 
ibn Lamzam in 682 (63H), and the fall of Qayrawän in the hands of the Berbers. 
Another Arab leader of the name of Hassan ibn Nucmän took the Islamic army, firstly 
Arabs and later joined by Berbers, and moved onto Ifriqiya (Tunisia) in 695 (76H). 
He first stopped in Tripoli and recruited more Arab and Berber fighters. This was a 
proof that he was not opposed either in Cyrenaica nor Tripoli. Hassän went by 
sending some of his men to Ifriqiya led by Hiläl ibn Tharwän al-Liwäti for 
reconnaissance. Liwäti was the first Berber commander to be empowered with a 
rather prestigious position in the Islamic army, and this posed a further proof that 
most Berbers by now have settled in Islam and had taken on the responsibility of 
spreading it. It was, equally, a proof for the Arabs who trusted the Berbers and 
embraced them as their brethren in faith and do not object to them as leaders, 93 which 
eased the task of Islamising and Arabising Libya in a faster time than the rest of the 
region. 94 
Amongst the Arab conquerors there were lots of al-Muhajrin and al-An*är from the 
tribes of Aws and Khazraj. Also, there were other Arabs from Yemeni tribes such as 
90AI-Qat`äni, op. cit., pp 54-56. 
91Kamäli, op. cit., p 8. 
92A1-Barghüthi, op. cit., pp 60-63. 
93Ibid. 
94A1-Zäwi, op. cit., pp 131-133. 
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Lakhm, Azd, Tujib, $adf, Judhäm, 95 and other Arab tribesmen such as al-Ghasäsina, 
Banu Dumluj, Muhara, `Inth, Miyda'an, Fizära, Rabi°a, Ghataf n, Jushm, Qurra, 
Han, and were followed with their families and settle in the newly conquered areas in 
Libya and maintained in the same time their loyalty to the Islamic Caliphate. 
96 Those 
Arabs spread out in Libya and gradually increased in numbers, and together with the 
Berbers created the first Islamic society in Libya and prepared the ground for 
receiving more and more of new waves of Arab migration from the East. 
Once the whole of Libya was submitted to the authority of Islam under the leadership 
of CAmr ibn al-°Äý who annexed it to his domain in Egypt, 
97 and this was done in a 
peaceful manner with exception of Waddän, 98 Tripoli and the surrounding territories. 
His rule was semi-autonomous, which islamically meant that he had the overall 
powers and was only responsible to the Caliph in Madina, and those powers of his 
included; 
1. implementation of Shanica laws with regards to the rights of God and people. 
2. defence and safeguard of the Faith and its adherents, and the spread of its 
message. 
3. appointment of judges and settlement of disputes, and other life-related or 
religious matters. 
4. management of the armies and their military organisation in accordance with 
strict military norms and its pay structure. 
5. collection and distribution of tribute, alms and taxes as well as recruitment and 
dismissal of staff. 99 
95A1-Mizmi, op. cit., pp 183-191. 
%Mannac, op. cit., pp 9-14. 
It was reported that °Abdullah ibn `Amr ibn al-`As to have said " if it had not been for my wealth and 
children in Ilijäz, I would have come to live in Cyrenaica. I do not know of a better and peaceful place 
than this ". 
98Waddän was a kingdom encompassing the oases of Sükana, Zalla and WaddAn itself. Later on, Hnn 
joint them after being named after the Arab tribe of Banu Han who came with the conquering Arab 
army from the Arabian peninsula. 
Cf. Al-Zäwi, Tärikh al-Fath al- °Arabi fi Libya, p 73. 
99Al-Barghüthi, op. cit., p 69. 
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But, the Caliph, 'Umar ibn al-Khattäb, curtailed those powers of CAmr ibn al-°ÄS 
down to the leadership of the army and leading the congregational prayers. The rest 
were transferred to other officials appointed by the Caliph. This was what we call, 
nowadays, decentralisation in action. 
However, credit was mostly due to °Ugba ibn Näfi° for setting the principles of 
Islamic administration in Libya, where he resided for 28 years, from 642- 669 (22- 
49H). Ibn Näfi° was one of the first leaders bent on spreading Islam and Arabic, and 
succeeded in making Arabic and Islam, to be at the disposal of every one regardless 
of their race or tongue. He made Arabic language the official medium of 
communication. Therefore, Libya's ties with the rest of the Islamic world was further 
strengthened. In order to ensure efficiency of its administration, Libya was divided 
into three separate regions; 
" Tripoli - was under the direct rule of Tunisia's governor, who appoints its leaders 
and supervises its affairs. 
" Cyrenaica - was affixed to Egypt's rule, and the governor of Egypt had the 
powers in ordaining its leaders and running its affairs. 
" FazzAn - was largely left to the discretion of its tribal leaders to manage it, and if 
and when, the need arises for intervention, either of the two governments, in 
Tripoli or Cyrenaica, promptly did just that. 
Islam and Arabic went on establishing their roots in Libya and found unquestioned 
acceptance amongst the natives in most cases which strengthened the pursued Islamic 
fraternity between the Berbers and Arabs, especially during the short-lived rule of 
Hassan ibn al-Nu°män 701-704 (82-85H). 
IHassan laid the foundations and the pillars of the then modern administration of 
Libya. He kept records and register everything, collected taxes, and run the other day 
to day business of the State. This was done in conjunction with the process of 
Arabisation which was initiated by the Umayyad State, and was pursued strenuously 
by the Umayyad caliph of cAbd-al-Malik ibn Marwän 685-705.100 He officially 
inaugurated the Arabisation of administration tools acquired from the neighbouring 
10°He was the 5"Umayyad Caliph. He is regarded by some as the 2d founder of the Umayyad State. 
During his rule most opposition was eradicated. During his reign cAbdullah ibn al-Zubayr was 
murdered and crucified on the Ka°ba by al-ljajjäj ibn YGsuf. Also, he Arabised the administration and 
minted the State's own currency. 
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civilisation, things such as the Postal and military systems, treasury, police and so on 
and so forth'°1 
Hassan universalised Arabic as the spoken and written language of Libya and 
popularised amongst all Libyans. Berbers and those of Afro-descent accepted the new 
reality, because Arabic had effectively become the language of worship as well as 
dealings. The Berbers were equally in favour for an unified language to ease their 
daily lives since they spoke many different dialects, 
102 and Arabic was the language of 
the rulers as well as the strongest and, therefore, presented itself as a bond between 
the various ethnic groups within the State. Arabic had become, also, far superior by 
that time, and its strength was increasing and prevailed over other languages in the 
region due to its rich heritage of poetry and literature. The Qur'an has added 
considerably to its standing by giving it a sacrosanct gloss and supremacy. Islamic 
sciences spread throughout the world in those times owing to the great efforts exerted 
by Muslim scholars, Arabs and non-Arabs alike, and that gave birth to the great 
Arabic/Islamic intellectual renaissance. This awakening was in the fields of 
philosophy and jurisprudence in particular, which later turned into schools of thought 
of differing jurisprudence looking intellectually into the world's religious and socio- 
politics. 
Hassan put the soldiers, whether they were Arabs, Berbers or others, on a register by 
enlisting their names, descriptions and weapons. In doing so, he re-organised the 
armies and deployed them to fortify the borders with the enemies. 
The army was one of the first opportunity-institutions where the Arabs and Berbers, 
and others could really mix on equal footings, and thence the Berbers had become a 
force to be reckoned with in the Islamic State. They, also, played a vitally decisive 
role in shaping Islam's future political presence in North Africa as a whole after 
permeating its spheres of influence and power, and becoming, if not in, adjacent to the 
leadership and decision-making process. With that, the Berbers had become just as 
powerful as the Arabs, who were their superiors, but now their equals and brethren in 
loll visited Damascus in 1999, and saw the treasury hanged high on eight pillars with no entry-ladder to 
it. Who ever wanted to access it would need a ladder, and the keys of the Caliph, treasurer, guard, and 
the chief policeman. This was done purposefully to stop theft or squandering. 
102Cf. Daräji, op. cit., p 144. The Berbers had many dialects to the extent Zanäta was not sometimes 
included in the Berber group. In Algeria and Morocco Berbers still speak various dialects, and have TV 
newscasts, in these countries, in their respective dialects. 
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Islam. 103 This newly found influence prepared the ground for the Berbers to create 
newly autonomous political realities in the Maghrib. Those realities became Islamic in 
their religion, Berber in their tribal leadership and with Arabic as their official 
language. 
The Berbers increased dramatically in significance and power. Arabisation, as 
subsequent of events, was widespread amongst them especially during the reign of the 
Just Umayyad Caliph, 'Umar ibn `Abd al-°Aziz, 104 when he appointed one of his best 
and just associates, Ismail ibn abi al-Muhäjir in 718 (1001-1) to the Wali (governor) 
to rule the Berbers in North Africa. Ibn al-Muhäjir was apparently good, and became 
famous for his good conduct with his citizens, and a great number of Berbers 
converged into Islam and had forgotten once and for all apostasy. 105 But it was not 
very long before the shortening of the desired Islamic brotherhood and equality 
advocated and implemented by 'Umar ibn CAbd al-°Aziz himself, whose Caliphate 
was shortened by his conspicuous death that lasted less than three years. 
After the death of cUmar ibn °Abd al-°Aziz, Yazid ibn °Abd-al-Malik took over the 
Umayyad successor, and inaugurated his rule by sacking Ismä°il ibn abi Muhzjir. He 
appointed in al-Muhäjir's place a begot in the name of Yazid ibn abi Muslim, former 
slave and a puppet of al-I; Iajjäj ibn Yüsuf al-Thagäfi the infamous tyrant. 106 Yazid ibn 
abi Muslim was just as bad as his master. He oppressed the Berbers badly, and he was 
an absolute despot and a menace. The Berbers, understandably, did not like it nor took 
it. They had become accustomed, although for a relatively short period, to fairness by 
the previous ruler, and now all their achievements had been undermined, so they 
rejected ibn Muslim's leadership. Subsequently, discriminating against them 
constricted their role in the army. Ibn abi Muslim even dared to tattoo the Berbers 
who were working in the palace of government to identify them from their Arab 
103Qayf, Ayr al-Duwal wa al-Imärat: Libya, Tünis and, 5igilliyya, p 47. 
104The 8`h Umayyad caliph (717-720AD)-(99-102H) was famous for his justice, piety and asceticism. 
He conducted his state affairs along the lines of the righteous caliphs before him. He reformed the 
country internally especially its finances. He was, also, very tolerant with Jews and Christians, and was 
just in dealing with non-Arabs and their fellow Muslims, by giving them equal rights and duties 
according to Sharra, and because of that he was poisoned to death. 
'°5Al-Mizini, op. cit., pp 63-64. 
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colleagues in clear violation of their rights as Muslims and citizens. The Berbers saw 
that as a vicious racism and hatred, and also degrading them to the level of non- 
Muslims. Therefore, Berbers resentfully revolted against ibn Muslim's rule violently, 
which led to the killing and downfall of him after two months from his appointment 
by al-Hajjäj ibn Ynsuf. 107 The Berber revolt continued on against the consecutive 
oppressive Umayyad rulers, and saw a huge Berber popular revolt by Maysara al- 
Matghari also known as al-Kharji. 1°8 He was the first Berber leader to adopt 
Khärijites' ideology and called Berbers to it. 109 He gained supporters and fought the 
authorities and scored victories here and there against the Umayyads. He declared 
himself the Caliph, and was followed by the Berbers for various reasons. His message 
took an ideological and political as well as racial trend. However, Maysara was too 
extreme for Berbers who had to depose him, and was killed by his own followers in 
739 (122H). 11° 
The emerging of the Khärijitetl l phenomenon marked a sad chapter of Berber history. 
This phenomenon of Kharijism found a fertile ground in the hearts and minds of the 
Berbers. It represented opposition in the name of Islam to the unjust rulers who 
unjustly ruled in the name of Islam. This phenomenon grew fast amongst the 
disfranchised by Berbers and was fed by the behaviours of those in the rulers' camp. 
It got very bad to the extent that the 10th Umayyad Caliph, Hishäm ibn `Abd-al-Malik, 
106He killed °Abdullah ibn al-Zubayr, one of the conquerors of Libya, and one of the first to clothe the 
much honoured and revered al-Ka`ba. But, al-l1ajjäj crucified him ibn al-Zubayr on the Ka`ba after 
bombarding and burning it down 
1°7A1-Zäwi, Tärikh al-Fath al- `Arabi fi Libya, p 152. 
'o8A1-Barghüthi, op. cit., pp 84-86. 
'o90p. cit., p 155. 
1IODaräji, op. cit., p 114. 
"Those who broke away from the army of °Ali ibn abi Plib, the 4`h Righteous Caliph, after the battle 
of $iffm against the Umayyads led by Mu`äwiya ibn abi Sufyän, especially when `AIi accepted 
arbitration offered by Mu°äwiya. The KhRrijites pronounced `Ali and Mu`äwiya as Käfirs (non- 
believers) and fought both. `Ali, in turn, fought them back and defeated them, but their teachings 
spread, and eventually managed to assassinate `Ali in (66 1 AD)-(4 I H). Their call against rulers who do 
not adhere to their interpretation of Islam found resonance amongst the disadvantaged Berbers. The 
Khärijites' teachings evolved into a number of schools, one of them is the Ibadite, despite the Berbers 
denial of such a link. They had their own ideological-based state known as Rustamids State stretching 
from Tripoli in the east to Algeria. 
Cf. Mawrid, op. cit.: (Khwiiry, or Khdr#ites). 
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when it was brought to his attention the unrelenting revolts of the Berbers in North 
Africa which infuriated him and made him swear by saying; 
"I swear to God ... I will get angry in an Arab manner, 
and send them [to the Berbers] an army - its forefront with 
them and its tail here with me". 112 
The Umayyad rulers, and the `Abbäsids after them, did not really wrong the Berbers 
by discriminating against them on racial bases, but this was due to the threat presented 
to their authority by Berbers. This very reason made those rulers play Arab tribes 
against each other, ' 13 and the best example the crime the Umayyads committed 
against the Prophet's household' 14 to the extent of almost extinction. 
Those ebbs and flows of politics in the region bewildered the Berbers too. The 
Berbers themselves were not coherent in their response to the unfolding of politics 
and the subsequent alliances to follow. Kutäma stood by the Fätimids, Zanäta sided 
with the Umayyads whereas $anhäja firmly supported the °Abbäsids and their 
propaganda. 115 The $anhäja support for the °Abbäsids was evidently manifested 
against the Fatimids led by the governor of Ifriqiya Sharf al-Dawla al-Mucizz ibn 
Bädis al-$anhäji, or better known as al-Mu%izz ibn Bädis. 116 
112A1-Barghüthi, op. cit., p 87. 
113A1-Mizini, op. cit., p 55. 
"4The soldiers of Yazid ibn Mu`äwiya killed al-Husayn ibn `Ali and most of his household in 
Karbal5' in Iraq. Al-Husayn was horrifically mutilated and exhibited openly. Yazid and IIusayn are 
both of Arab Qurayshite stock. 
""Brett, op. cit., p 97. 
116A1-Zäwi, op. cit., pp 241-242. 
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The migration of Arab tribes to Libya 
The world of Islam was ruled by a number of successive dynasties after the Righteous 
Caliphate. The first dynasty was the Umayyads founded by Mucäwiya ibn abi Sufyän 
in 661(41H), 117 who bequeathed it to his son Yazid. The State survived for about 89 
years, during which 14 different Umayyad Caliphs ruled. It stood out for its inclination 
and prejudice in favour of the Arabs, especially the Umayyads, and ruthlessly opposed 
the Hiishimites and the cAlawis (`Alids) were particularly singled Out. 118 Also, it was 
allegedly notorious for the mistreatment of the Mawali (non-Arab Muslims). Their 
racial discrimination was nasty to the extent of not allowing Mawali to lead 
congregational prayers. ' 19 The Umayyad rule was eventually brought down by the 
cAbbäsids120 led by °Abdullah al-Saff`ah. The cAbbäsids went on to rule almost the 
whole of the Islamic world for about 508 years in which saw 37 different 'Abbasid 
Caliphs. The enormity of the size of the °Abbäsid State meant governance had to be 
decentralised, which in turn allowed Mawäli to influence its conduct. That ultimately 
resulted into the creation of a group of mini-autonomous states separated from the 
main 'Abbasid body. 121 
"7He is the founder of the Umayyad State. He was famous for his shrewdness and insight. Fought the 
4t' and last Righteous Caliph, Imam `Ali, and after his death reconciled with his son, al-Masan, who in 
turn relinquished his claim to succeed his father and accepted Mu`äwiya's rule. CAmr ibn al-`A$, one 
of the commanders who conquered Libya, pledged allegiance to Mucawiya and fought against °Ali. 
Mu`äwiya moved the state's capital to Damascus, and made his administration hereditary in his sons 
setting new precedence. He was the first Arab leader to establish an Islamic naval fleet. 
Cf. Mawrid, op. cit.: (Mu `marya ibn abi Sufyän). 
Al-Zerekly, al -A `lam li Ashhar al-RUäl wal-Nisd ' min al- `Arab wal-Musta "ribin wal- 
Mustashriqin, Vol. 7, p 262. 
"$The Umayyad's preachers used to curse `Ali, his wife Fatima and their children especially al-Hasan 
and al-Husayn in mosques complying with the wishes of almost all Umayyad caliphs with exception 
`Umar ibn `Abd al-°Aziz who stopped it. But they immediately restored it after his demise. 
19A1-Mizmi, op. cit., p 66. 
120Their cause was championed in Khurasan, when they eventually became the effective leaders of the 
Islamic state, they moved the capital to Baghdad. At first the Persians took control of the state, and 
later the Turkic Mamluks replaced the Persians in directing the state which facilitated, much later, the 
rise of the Turkish Ottoman State. There were a number of mini-states separated from the °Abbasids 
such as Hamdänids in Aleppo, al-Ikhshidids and Ayyübids in Egypt, Sämänids in Persia and 
Ghaznavids in Afghanistan, and Idrisids and Fatimids in North Africa. Their reign witnessed the 
flourish of the Arabic-Islamic state and the extension of its borders to its furthest. The intellectual and 
literary life reached its peak during the 'Abbasid's rule. 
Cf. Mawrid, op. cit.: (al- `Abbäsiyyün, or `Abbiisids). 
12'Bosworth, op. cit., p 10. 
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One of those groups who broke away from the `Abbäsids was the Fätimids. 
122 They 
were, also, known as °Ubaydiyyün. They emanated from the Ismadilite Shiites sect in 
909-1171 (297-567H). '23 The movement derived its name from its leader and founder 
`Ubaydallah al-Mahdi124 in al-Mahdiya in Tunisia, and 13 Fätimid caliphs succeeded 
him. The Fätimids were bolstered by the Berber kith and kin of Kutäma tribe, and 
during the reign of al-Mucizz they marched into Cyrenaica and met fierce resistance 
by the dwelling tribes there who refused their Shi`ism, but they were rendered in by 
the sword edge. They went on to Egypt in the east where they established their rule 
after subjugating Fazzan in southern Libya and having secured the backing of Zuwayla 
tribe. Zuwayla left Fazzan for Egypt led by the commander Jawhar al-$agilli in 969 
(358H), who later founded the city of Cairo and made it the capital of the Fatimids. 
When the Fätimid Caliph, al-Mucizz left Ifriqiya for Egypt, he appointed the Berber 
commander Buluggin al-Ziri al-$anhäji to be his successor. 
After the death of the latter his son, al-Mu`izz ibn Bädis, succeeded him as the new 
Sultan of Ifriqiya in 1015 (406H). Ifriqiya borders included Tunisia, east of Algeria 
and Tripolitania, and the bulk of its population were with the Fdtimid Doctrine. Al- 
Mucizz ibn Mid-is pretended his adherence to Shicism, at least in public, and concealed 
his true belief and following of the Sunni Mäliki school. This was in clear dissension 
to his forefathers observance of Shicism. But it was not for long before he was 
exposed, and in doing so he was supported by his own tribe, $anhaja, and Zanäta as 
well. Al-Mucizz, especially his Mäliki advocates in Tripoli, 125 got carried away and 
incited their fanatic supporters to kill the Shi°ites126 who dishonoured the Prophet's 
122They derived their name, Fatimids, from Fatima the daughter of the Prophet, and sometimes are 
called °Alawis after the name of her husband 'All ibn abi Tälib, and they follow the descent to Ismä9i 
ibn Ja°far al-$ädiq. They subjugated North Africa, Sicily and south Italy to their rule. They also 
extended their rule into Greater Syria. Saladin was one of their outstanding commanders. He ruled 
Egypt, and later eliminated their state. The Fatimids are famous for building Cairo City and the al-Azhr 
mosque. 
Cf. Mawrid, op. cit.: (al-Fä(imiyyttn, or Fätimids). 
123Bosworth, op. cit., pp 46-48. 
124From him the °Ubaydiyyün derive their name. He is `Ubaydallah al-Mahdi ibn al-IIabºb al-Mu$daq 
ibn Muhammad al-Maktüm ibn Ismacil (the Imam) ibn Ja`far al-$ädiq ibn Muhammad al-Bägir, and 
goes up to al-Ijusayn ibn `Ali. 
125A1-Zäwi, A lam Libya, pp 273-274. 
126 In an incitement against the Shiites they cried out for killing al-Mashäriga meaning the Easterners. 
The Shiites came from the East and were known as such. 
Cf al-Zäwi, Tärikh al-Fath al- `Arabi fi Libya, p 288. 
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companions and did not perform Friday prayers. Al-Mu°izz supporters tore their flags 
and instructed his Mäliki preachers to curse them publicly as a sign of total rejection 
of the Fatimid authority over al-Mu°izz's domain. 127 He succeeded in annihilating all 
forms of opposition including Mu'tazila and the Khärijites with exception of the 
moderate followers of the Ibädite School, but encouraged people to follow the Mäliki 
School. In 1050 (443H), al-Mu°izz ibn Bädis was followed by the Cyrenaican leader, 
Jabära ibn Mukhtär, and his people in negating the Shiites, and expressing their 
support and prayers to the °Abbäsid Caliph al-Qa'im bi-Amrallah. 
128 
When al-Mu%izz finally managed to cut off all ties with the Fätimids in 1050 (443H) 
and embarked publicly on advocating the cAbbäsid's cause, this was perceived by 
Fätimids as an act of war. The 8`" Fätimid Caliph, al-Mustan*ir billah129 1036-1094 
(428-487H), was advised by his close aides headed by al-Wazir al-Hasan ibn °Ali al- 
Yäzüri to send in the Arabs of Hiläl and Sulaym, and their clients. Hill and Sulaym 
belong to the same Mudari agnatic Arab tribal branch of °Adn5n. 130 Those Arab tribes 
were prominent in the days of Jähiliyya and in the early years of Islam for their 
military characteristics, but when the non-Arab Muslims took hold of the affairs of the 
°Abb4sid State they took to the desert of Najd in the heart of the Peninsula. They, 
afterwards, sided with Qarämita (or Qarmatians) 13 1 and adopted their interpretation of 
'27Al-Barghüthi, op. cit., p 333. 
'28A1-Z5wi, Tärikh al-Fath al- `Arabi fi Libya, pp 277,287-291. 
129He became a caliph at the age of seven, his mother took hold of him and the affairs of caliphate. His 
rule lasted for more than half century, during which the Fatimid State saw many disasters and setbacks, 
one of which was the famine that struck Egypt for seven years. 
Cf. Mawrid, op. cit.: (al-Mustangir bi Allah). 
130Mu'nis, op. cit., pp 81-85. 
131They claim that they descended from Muhammad ibn Isms tl ibn Jacfar al-$adiq. They were called 
Qarmatians in attribution to Hamdan ibn Qarmat ibn al-Ash°th who spread their doctrine amongst the 
people of Küfa in 891AD-278H. The rule of their real founder, Sulaymän ibn al-I; lasan ibn al-Haräm, 
went for about 30 years. Lots of Bedouin Arabs like Banu Sulaym and Rabi a and others were 
converted and became their loyal soldiers, who later committed horrific crimes against pilgrim 
caravans. Especially when they sacked Makka and killed pilgrims and carried off the black stone of 
Ka'ba and tore its clothe, and took them to the eastern coastal part of the Arabian desert (Bahrayn) 
where they kept for 22 years. They later marched towards Damascus and took from the Fatimids in 
970AD-360H, and tried to take Egypt by they were defeated by the Fatimid al-Mu`izz in 972AD-362H. 
The Leaders of Bahrayn annihilated them in 1027AD-418H, and were eventually wiped out after their 
movement continued for almost a century. 
Cf. Mawrid, op. cit: (Qarämata, or Qarmatians). 
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Islam, and accepted the authority of their state in al-Sham (the Levant or what is now 
known as Greater Syria). 132 
Ibn Khaldün describes those Arabs as criminals and thieves, 133 who committed acts of 
banditry against the faithful going to Makka to perform IIajj in blind obedience to the 
Qarämitä. 134 
In the Fätimids' expansion east of Egypt, they had to put an end to the Qarmatian 
rebellion and discipline their supporters of those Arab Bedouin tribes of Banu Hiläl 
and Banu Sulaym. These tribes eventually were brought into ranks and exiled to the 
eastern bank of the Nile in Egypt, where they were confined to restricted areas by the 
Nile, which inconvenienced those Bedouin who were, by nature, accustomed to 
freedom of movement. 135 Al-Mustan$ir wanted to teach those discourteous Bedouin a 
lesson and by the same token to get rid of the renegade ibn Bädis and his 
insurrectionist followers. So as it were two bird with one stone. In doing so, al- 
Mustan*ir contacted the chiefs of those Arab tribes and started luring them towards 
Ifriqiya by portraying it as the promised heaven on earth, and it is theirs if they wanted 
it. At the same time to diminish the power and the authority of ibn Badis in the 
Bedouin's eyes. The tribal chiefs thought it out, and decided to take up the offer and 
get out of their misery in Egypt and head instead for Ifriqiya and resume their pastoral 
life as Bedouin. 
Al-Mustansir provided those immigrating Arabs money and a camel each to 
help them on their journey, and told them: 
" We give Ifriqiya and the seat of governance of ibn 
Bädis, that fugitive slave, and you would never be 
poor again ". 
'32Shingäru, Fitnat al-Sulfa, pp 257-267. 
'33A1-Barghüthi, op. cit., pp 331,334-335,343-346. 
'34A1-Barghüthi, op. cit., pp 331-332. 
'351bid. 
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His Wazir, al-Yäzuri, wrote to ibn Bädis saying: 
" We have sent you horses, and we sent on them men until 
Allah fulfils something which has been decreed ", 136 
Hundreds of thousands137 of Arab tribesmen were dispatched in long streams across 
the Sahara in a colossal and epical "taghrlba" (journey to the west) in 1051 (442H). 
This exodus of people was like a human flood in waves succeeding waves (Map. 4). 
The biggest of all was the one that did not stop there, but crossed Cyrenaica and 
Tripolitania to end up in the far Islamic Maghrib. Those tribesmen were not travelling 
alone, but had with them their wives, children, possessions and animals. Some of the 
animals were camels and donkeys were given to them as gifts by al-Mustan$ir. 138 In 
the forefront of those tribes were Athbaj and Riyäh from Banu Hiläl who were first to 
trespass into Libya in the earliest tribal waves. They were proceeded by Zughba who 
had control of the land as well as leaders rose from amongst its rank, and followed by 
other tribes like Jushm and al-Ma`gil who were affiliated to the larger Hilälic tribes 
(Riyä1, Athbaj), and much later by relatively smaller ones such as Tarüd and °Adwän. 
This flow of humans swelled in size as the time went past, and was increased by the 
incorporation of the Arabs of the conquest who were there before their advent like 
Banu Qurra of Cyrenaica. Other Arabs who welcomed them along with the remaining 
Berbers of the region who felt in fraternity with them. '39 
Sulaym followed suit. Hiläl and Sulaym were related, and both felt the °Adnäni 
Mudari blood which brought them together, and for that both were known for the 
propensity to war. A fact which Al-Mustanýir found useful when he sent them to ibn 
Bädis. Both followed each other in crossing the Nile and spread out in the western 
desert between Libya and Egypt, and punished ibn Bädis as it was expected. Hilälis 
and Sulaymis tossed the coin on who should have what, and the end result was that 
136AI-Barghuthi, 
op. cit., p 334. 
137It is thought that no less than half a million Arab crossed the Libyan desert. 
139A1-Z'Zäwi, Tdrikh al-Fat, al- "Arabi fi Libya, pp 293-294. 
'39A1-Barghnthi, op. cit., pp 335-340. 
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Cyrenaica was given to Banu Sulaym and the Hilälis crossed the desert of Sirt towards 
Tripolitania and Gabes and beyond into the Great Maghrib. '40 
The initial patch of Hilälis consisted of Athbaj and Riyäh, and the second was Zughba 
and Jushm. 141 A few years later were followed by Adwän and Tarüd as well as the 
Qahtäni tribe of Kahlän. There were a lot of less famous tribes who surged into the 
west such as Fazdra, Asha` of Ghatian, °Adiyy, Salül of Murra, the Yemenite al- 
Ma°gil, But Athbaj was far superior in number and strength amongst those tribes who 
settled in Libya, notably in Tripolitania. 
Banu Sulaym found Cyrenaica and the surrounding vicinities of the desert almost 
abandoned by the natives, because the Berbers confronted the Fätimid Caliph al- 
Mucizz who then crushed and nearly wiped them out142 around 968 (357H). '43 
Whereas Banu Hiläl were resisted by ibn Bädis supported by the conqueror-Arabs 
such as Riyäh, Zughba and °Adiyy, and the Berber Zanäta and his own tribe Sanhäja. 
But the Arabs defected to their own blood, a sign of the old-age blood solidarity 
known in Arabic as °Aýabiya, and so did Zanäta and eventually $anhäja. Ibn Bädis 
was defeated at last after numerous attacks and retreats between his armies, which 
were bigger in numbers than the Arabs. He eventually fled with his supporters to al- 
Man$uriyya ($ayyäd) near Janzür east of Tripoli. Later he took refuge in al-Mahdiyya 
144 until he died in 1062 (453H). Al-Mahdiyya was ruled by ibn Bädis's son Tamimi. 
Ibn Bädis resigned to the new reality and willingly accepted the presence of the Arabs 
in his land. He married off his three daughters to Arab chiefs, and died there after a 
long reign lasted for almost 49 years. 145 
Those Arab tribes cultivated military characteristics, which increased demand for their 
skills and resilience by the Berber ruling elite. This meant that there were mutual 
i4°A1-Zäwi, op. cit., p 296. 
'4'A1-Zäwi, op. cit., p 295. 
'42A1-Zäwi, op. cit., p 296. 
'43Bosworth, op. cit., p 46. 
144A1-Zäwi, op. cit., pp 299-300. 
'45Ibid. 
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interests for the two to engage one another. The Arabs wanted wealth and land, and the 
Berber rulers wanted power and security. 146 Some of those Arabs were even 
berberised, and settled in Tripolitania, Tunisia, Algeria and Morocco along with the 
Berbers. 147 
The Arabs spread out in their newly conquered land. Banu Hiläl encroached west 
towards Tunisia and beyond, and Banu Sulaym contented mostly with Libya. The 
latter consisted of five sub-tribes148 and their clients: 
e Banu ' Awf 
" Banu Dabbäb 
" Banu Zaghb 
" Banu Hayb 
" Banu Labid 
They, at first, dwelled in Cyrenaica and around the Bay of Sirt, east of Tripoli. Until 
Sharf al-Din Qäragtish'49 led a campaign against Almohads and their Berber allies 
especially Hiwära in 1172 (568H). Qaräqüsh was a slave of al-Muzaffar Taqiyy al-Din 
ibn Ayyüb, $aläh al-Din's (Saladin) brother, and his troops consisted mainly of Kurds 
and Egyptians. '5° He later was joined by some Arabs of Hiläl and Sulaym who 
strengthened his stance and enabled him to conclude the occupation of Tripoli. '51 
There were some opposition from some of the Arab chiefs and some of the local 
Berbers, namely Shaykh Murgham ibn $äbir ibn CAskr, the Arab chief of Jawäri tribe. 
Qardgnsh captured him and sold to Christians in southern Europe. '52 This occupation 
displaced a lot of people and brought in a new blood represented by the Kurdish and 
the Egyptian soldiers who settled there after the death of Qaräqüsh. '53 It is said that the 
146A1-Zäwi, 
op. cit., (F. N) p 292. 
'47Agostini, Sukkän Libya [('aräblus], tr. by K. al-Tallisi, p 30. 
i4sAgostini, op. cit., pp 29-38. 
149He is not to be confused with Bahä' al-Din Qarägüsh who ruled Egypt on behalf of Saladin. 
Cf. Kamäli, op. cit., p 34. 
'50A1-Zäwi, op. cit., pp 317-320. 
'5'A1-Zäwi, A Um Libya, p 411. 
'52A1-ZAwi, Tärikh al-Fath al- `Arabi fi Libya, p 319. 
'53Mannä`, op. cit., p 465. 
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inhabitants of Wrishfana are of Kurdish stock, but local historians like al-Barmüni 
dispute that. However, it is believed that the Kurds settled around Janzür, °Aziziyya, 
and Wrishfäna where they mixed with the locals, Berber and Arabs, and they are all 
called Ahäli. The term "Ahäli" usually is used for the Arabised indigenous population 
of Libya. 154 
A section of the Arab Sulaymis of Banu °AWf and Dabbäb migrated to present-day 
Tunisia, while the rest's progeny currently constitute the majority of the Arabs in west 
Libya (Figure. 1). They are categorised as follows: 
'Arab al-Sharq (the Arabs of the East), and they consist of 
Awläd S51im (Swalim) and Awläd Sulaymän. 
cArab al Gharb (the Arabs of the West), and they consist of: 
al-Jawäri and al-Mahämid. 
The nomenclature: Arabs of the East or the Arab of the West, is merely an indication 
of their geographical locations in relation to Tripoli. East here means the area 
extending to both the east and south east of Tripoli till Sirt. Whereas the west meant 
all the areas extending west and south west of Tripoli till the Tunisian borders (Map. 
8) iss 
Ibn Khaldün claimed' 56 that Banu Zaghb settled in Jufra and Fazzän (Figure. 3). They 
were semi-nomads roaming the area, and from them descended al-Magariha, al- 
Uasännna, al-Zawäyid, al-Hutman, and al-Qawäyid(Map. 11). 
As for Hayb and Labbid, they settled in Cyrenaica. There is a consensus amongst Arab 
scholars that these tribes and some of Dabbäb in addition to Rawälia, Fazära, Nuýra, 
°Aza, and Jacfar and the Cyrenaican Arabised Berbers make up the majority of the 
Arabs of Cyrenaica. Amongst these Arabs stand out the Sacädis from Banu Hayb 
(Map. 9). It is claimed they trace their roots to their founder Dhu'ayb (Dhuiyib) abi al- 
Layl al-Sulaymi of Hayb from Banu Sulaym. He was the chief of both Banu Sulaym 
and Banu Hiläl who settled in the region. As the legend says that he married Sacda, the 
'54A1-Zäwi, Mu Yam al-Buldan al-Libiyya, p 171. 
'55Kamäli, op. cit., p 37. 
'560p. cit., pp (F. N) 27-28,39. 
- -- Tribe, Islam and State in Libya ----- 44 -------- Faraj Najem 
daughter of the Berber chief Khalifa al-Zanäti, one of ibn Bädis's commanders and 
confidants. 157 Sa°da born Dhu'ayb abi al-Layl three sons; Barghüth, `Agär and Saläm. 
This means the strongest Arab tribal grouping in Cyrenaica has a Berber maternal 
ancestry. 
This new breed adhered to the strict Arab genealogy that Arab and Berbers agreed to 
be accustomed to. This further enhanced the Berbero-Arab relation by being blood 
related and having a common denominator to co-exist. 
This particular kind of marriage between the Arabs and Berbers meant a marriage of 
class of leadership to ensure the continuity of leadership descent, and this was 
evidently manifested by the Sa`adis in Cyrenaica throughout their history (Figure. 2). 
This was further consolidated by the need and desire of others including the Ashräf, 
the Prophet's descendants, wanting to be included in the Sa`ädi bloc (Map. 10). Al- 
Brä' asa is a classical example of that despite their claim of their Ashräf origins, they 
insist on being and behaving as Sa' ädis first and foremost. Good proportion of those 
tribes in Cyrenaica relate themselves to the Sac di camp despite the lack of tangible 
proof of their descending link to Sa°da. Therefore, it is privately admitted that they are 
a concoction of everyone else, but most importantly they are politically considered 
Sa'ddis. However, the expression Sa`ädi is to describe those who have or have not 
any concrete linkage to Saeda. Frankly no one of them has. So, it's usually a term used 
for taking pride and pomposity of relating to this rather loose but highly defended and 
secured coalition. This was a conclusion of almost all historians, and in the forefront 
was the late Cyrenaican historian Bazama who believed that Sa'da and the assumed 
tree of her offspring are basically a folkloric legend, after having studied this tradition 
thoroughly more than anybody else. '58 
157 Brett, op. cit., pp 136-138. 
158Bazama, Tärikh Barqafil `Ahd a! - `T lhmäni al Awwal, pp 97-113. 
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Ending 
The Berbers, also known Amazigh, were loosely recognised by others as one ethnic 
community despite the fact that they are inhomogeneous in their dialects, religion and 
lifestyle. 
The origins of Berbers are far from certain, a fact that paved the way for their 
association with the conquering Arabs in 643 (24H) leading to a comprehensive 
transformation of Libya. Despite the conflicting opinions about the origins of the 
Berbers there were many Berber tribes who immeasurably played different roles at 
different times that influenced events and people of the region. 
North Africa in general and Libya in particular was transformed as a result of the 
influx of Arab tribes into Berber land. That process altered not only the ethnicity but 
also the culture and language in favour of the Arabs over others. Despite the strong 
Arab camp the Berbers always went on to being the rulers of the region after their 
Islamisation. 
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Chapter 2 
Arabisation between inducement and intimidation 
Prelude 
The concept of Arabism, particularly Arab Bedouin living in the heart of the desert in 
IIijäz, Najd, and al-Rub' al-Khäli (Empty Quarter) of the Arabian peninsula has long 
changed to new Arabism. 
Arabism not just in the desert, but, a new Arabism adjacent to the shores of seas and 
oceans. ' This change involved the so-called Arab "race" of the desert into being 
remodeled by other races. Both the forces and the blessing of Islam brought about this 
change. Also, the other change was the traditional Arabism of blood feud and 
Jähiliyya had to be transformed into Islamic Arabism of coexistence through 
intermixing and tolerance. 
Thereupon, the concept of Arabism in the Maghrib differs in its substance and 
manifestation from the one in the eastern part of the Arab world. One of the 
prerequisites of Arabism in the Maghrib is Islam. Whereas in the Arab East is not so. 
Islam and Arabism in the Maghrib, especially in Libya, are two proximal lines, and 
could not allow separation between them. Whoever embraces Islam as a religion 
would accept Arabic as the official language, and develops an affiliation to the land 
and to Muslims in the neighboring peoples of the region. This ushered a cultural and 
political loyalty and economic integration for the people in the region as a by-product 
of Arabism and Islam. 
So, the term Arabism was, and still is, elastic in nature, and assimilating of others in 
its approach. This is without a doubt one of the main mechanisms of its survival, as 
well as a necessity dictated by human circumstances. 
The Arabs traditionally have been divided into three types according to the historical 
evolution and genealogy; Bä'ida (extinct), Musta`riba Arabised, 2 and IIäditha post- 
Islam Arabs. 3 In the past and present times, Arabism did not just include Muslims, but 
'Antonios, Yagaaat al- `Arab; Tärikh Harakat al- `Arab al-Qawmiyyah, p 77. 
2cAli, Muhammad. I., Majallat al-Fiyal, issue no. 158, (1990-Saudi Arabia). 
3Bazama, Athr al-DFn wal Qawmryyah fi Tärikh al-Umma-h al-Islämryya, pp 144-145. 
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other faiths as well especially Christians and to a lesser extent Jews and others 
4 But 
in Libya it was only confined to Muslims who spoke Arabic and took pride in 
describing themselves as Arabs whether they were of Arab, Berber, African, 
European or other origins. Thereby, Arabism in Libya had one prime condition; 
professing the faith of Islam within the framework of the State, and with the intention 
of being "Libyanised" in the long run. However, this bonding to Arabism and Arabic 
language was only to coexist in peace on the acquired land in the name of Islam for 
the purpose of its ultimate Islamisation. 
Therefore, we see a necessity in looking into the intimate integration between the 
Arabs and Berbers, and try to find an explanation for the almost ethnic melting in one 
another. This affinity has never occurred to Berbers in the past with the exception of 
the Phoenicians. 5 The Europeans, in general, were never able to easily blend with 
Berbers. Whether they were Greeks, Romans before the advent of Islam, or modem 
Europeans such as Spanish, French or Italians to the surprise of European observers 
who could not understand the Islamisation and Arabisation of the Berbers with this 
rather unprecedented speed. One of those was the French observer, George Marcais, 
who said: " 
"In less than a century, most of Christian [Berber] children 
became Muslims with zealousness that made them wanting 
to become martyrs for the cause of Islam. This conversion 
was successful in the first two centuries of Islam's history, 
or the following three centuries leaving no one outside 
Islam in the Maghrib with exception of very few pockets of 
doubtful existence... ". 6 
4Before Islam the tribes of Himyar were Jewish, and Najran were Christians. In the Arab world there 
are many Christians especially in Egypt, Sudan, Iraq, Lebanon, Syria, Jordan and Palestine, and some 
Jews still live in Morocco, Tunisia, Iraq, Syria and the Yemen. 
Cf. Bazama, op. cit., p 76. 
5Al-Barghüthi, Tdrikh Libya al-Islämi, pp 94-95. 
6Al-`Arabäwi, al-Barbar 'Arab Qudäma, p 64. 
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Others may ask why Berbers unlike the Arabs have all since become Muslims and 
stopped apostatising forever. 7 
Arabisation was oscillated (swinging) between intimidation and inducement. Despite 
their contradiction both inducement and intimidation have greatly served the cause of 
Islam and Arabism. They put the people of the region on the road to be Arabised. 
So, to discuss this earth-shattering social development in Libyan history I thought I 
ought to do it in a seriatim manner. I shall start with the inducing nature of 
Arabisation that had so many components and indicators that appealed to the 
"Arabiseables", which included: 
1) Islam: religion and identity: 
By the advent of Islam the concept of Arabism had polarized greatly. Waves of 
peoples of different ethnic shades melted in Islam, as it championed the call for 
fraternity and the endeavor to emancipate mankind from serfdom and subjugation. 
The simplicity and proximity of Islam to the Berbers' character and nature made it 
easier to spread amongst them. So, Islam removed all social barriers between Muslims 
of different backgrounds, particularly between Berbers and Arabs. This brought about 
the intended harmony in accordance with the Islamic teaching of equality. 8 
Moreover, Islam was not a religion intended for a specific area, nor exclusively 
revealed for one particular race in a given time, and most certainly its civilization was 
not the product of one specific tribe, race or nationality. Furthermore, it was not the 
invention of the Arabs, but a divine message and gift from above them .9 The Qur'an 
emphatically endorses this when it reads: 
"0 mankind! We created you from a single (pair) of a male 
and a female, and made you into nations and tribes, that 
ye may know each other (not that ye may despise each 
other). Verily the most honoured of you in the sight of 
Allah is (he who is) the most righteous of you. And Allah 
7Kamäli, Sukkän Taräblus a! -Gharb, tr. by H. bin Yunüs, (translator's introduction) p 8. 
BMatar, al-Dhat al-Jariha, p 312. 
9A1-Hu$ayn, al-Qawm yyah al- `Arab yya min Man? ür Isldmi, p 20. 
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has full knowledge and is well-acquainted (with all things)" 
9 
10 "The religion before Allah is Islam". " 
However, Arabic was chosen by Allah to be the language of the Holy Qur'än and 
subsequently the language of the believers; 
"We have made it a Qur'än in Arabic". 12 
Therefore, Arabism is in essence mastering the language of worship and 
communication as it was revealed in a number of Qur'anic verses; 
"while this is Arabic pure and clear", 13 
"In the perspicuous Arabic tongue". 14 
Also, it was reported that the Prophet of Islam Muhammad said what loosely could be 
translated as: 
"Arabic is not a father nor a mother, but a tongue". 15 
Therefore, Arabism is not an exact race-matter according to Islam. This was further 
stipulated when the Prophet cautioned his own Häshimi clan of the tribe of Quraysh, 
who are regarded to be the finest amongst the Arabs, he said: 
"Oh bann Häshim; people do not come to me with their 
good deeds, and you come to me with your blood-relation 
with me. I swear to Allah; I will not do you any good with 
that". 16 
loSürah 49, verse 13. 
"Sarah 3, verse 19. 
I2Sürah 43, verse 3. 
"Sarah 16, verse 103. 
14Sarah 26, verse 195. 
151t was reported by ibn °Asäkir, Tärikh Dimashaq, 5`s edition (1992- Saudi Arabia), vol. 2, Hadith no. 
926, p 325. M. N. al-albäni pronounced it to be weak in al-Silsala al-, Va 'Ifa, 5t' edition (1992-Saudi 
Arabia), vol. 7, Hadith no. 2, p 203. 
161t was reported in al-Zamakhshari's Tafsir of the Qur'an. However, a1-Häfiz al-Ziyla°i finds this 
I Iadith to be very strange. 
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So, Islamic Arabism was alone the motive behind the fact that made the Arabs a 
nation to rival the greatest of civilizations culturally, socially, economically and 
politically. This Arabs' eminence and elevation are solely because of Islam. The 
Qur'an still extends reverence and prevalence to the language of the Arabs, and made 
it sacrosanct and international in both in this world and the hereafter, as Muslims 
believe it. It is also fair to say that Islam has immunized Arabic from fragmentation 
into so many languages like what happened with Latin when it splintered into 
Spanish, Italian, French, Portuguese and others. '7 
In addition to the virtue that Islam has bestowed upon the Arabs, they had remarkable 
potentialities to undertake this mission, one must not belittle the historical role the 
Arabs played in the ascension of Islam and its advancement of knowledge. The 
respect for Arabs and wanting to join them was further boosted by an assumed Hadith 
by the Prophet when he allegedly guarded against minifying the Arabs, he said; 
"The Love of the [Muslim] Arabs is part of faith, and 
hating them is a sign of hypocrisy". 18 
"Allah chose from amongst the children of Adam the 
Arabs. From the Arabs chose Muclir, and from Muciir 
chose Quraysh, from Quraysh chose banu Häshim, and He 
chose me [Muhammad] from banu Häshim. So, I am chosen 
from the chosen. Whoever loves the Arabs, with their love 
he loves me, and whoever hates them with their hatred he 
hates me". 19 
Cf. Jamal al-Din al-Ziyla`i, Takhry al-Ahadith wal-Athär, ed. by `Abdullah al-Sa`d, 1s` edition 
(1993-Saudia Arabia). vol. 1, p 91. 
'Arabic is one of the official used languages in the United Nations along with English, French, 
Russian, Spanish and Mandarin Chinese. 
It was reported by abu al-Qasim al-Tabaräni, al-Mu jam al Awsal, ed. by Täriq al-Husayni, (1994- 
Egypt), vol. 3, Hadith no. 2537, p 76. M. N. al-albani pronounced it to be very weak in al-Silsala al- 
. 
Qa'fa, P edition (1988-Saudi Arabia), vol. 3, Hadith no. 1190, p 329. 
191t was reported in Mustadrak `ala al-, Sahihayn, abu `Abdullah al-Häkim al-Nisäpuri, ed. by Mustafa 
CAtta-, 1" edition (1990-Lebanon), vol. 4, IIadith no. 6953, p 83. M. N. al-albäni pronounced it to be 
weak in al-Silsala al-Da 'fa, i edition (2000-Saudi Arabia), vol. 7, Hadith no. 3038, p 75. 
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He also said: 
"If the Arabs are humiliated then Islam is humiliated. 20 
Despite the weakness of the aforementioned Ahadith in terms of whether they were 
ever said by the Prophet and, therefore, sanctioned and authenticated to that affect, all 
the above mentioned Islamic textual stipulations promoted and made Arabisation a 
subject of high demand, at least for the many influential believers. Islam presented, to 
mankind, equality and justice in its purest form, and Arabism was endorsed as part of 
its identity. The Prophet laid one of the golden rules that attracted people into Islam 
when he said; 
"Oh people your God is one and your forebear is one, and 
there can be no difference between Arabs and non-Arabs 
except for piety and good deeds". 21 
This had since become the motto of Islam. The Ibädite (commonly known Abädite 
after ibn Ibäd)22 found in the Qur'änic verse; 
"Verily the most honoured of you in the sight of Allah is 
(he who is) the most righteous of you"23 
a base for their principal doctrinal conditions for whoever wanted to become a 
Caliph. 24 In doing so, they parted from the rest of the majority Muslims (with the 
exception of Hanifites) who demanded the belonging to the Qurayshite or even the 
Häshimite to be nominated as a candidate for the Caliphate. However, all schools of 
Islamic thoughts have agreed that Islam with the Arabs will remain, and with others 
2011 was reported in Mu yam al-Maw. yili, abu Ya`la al-Maw*ili, ed. by Arshäd al-ljaq al-Athari, 1s` 
edition (1986-Pakistan), vol. 3, Ijadrth no. 1881, p 402. M. N. al-albäni pronounced it to be fabricated 
in al-Silsala al-Va 'fa, ls` edition (1992-Saudi Arabia), vol. 1, Hadith no. 163, p 301. 
1St edition (1992-Saudi Arabia). 
211janbal, Ahmad ibn 
, al-Musnad 
(Egypt edition), vol. 5, Iladith no. 23536, p 411. M. N. al-albäni 
pronounced it to be authenticated in al-Silsala al-, Sahiha, 13` edition (1996-Saudi Arabia), vol. 6, liadith 
no. 2700, p 449. 
22Hitti, the History of the Arabs, p 247. 
Al-Tabätabä'i, al-Ibädiyya Tärikhan wa- cAgida, p 54. 
23Sürah 49, verse 13. 
24A1-Shak`a, Islam bilä Madhähib, pp 139-140. 
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will be strengthened and flourish. The Christian Lebanese thinker, Clovis Maksoud, 
25 
echoed this when he said; 
"There is no Arabism without Islam, and no Islam without 
Arab referential authority". 
Arabisation requests and ascertains the necessity of this referential authority so as to 
be the showcase for the identity of Islam. Therefore, many Islamic languages are 
abundantly injected with Arabic. Even some of the world languages are strongly 
influenced by Arabic, and they differ in proportion. For example; Maltese is 
overwhelmed, and so as, to a lesser extent, Hindi and Spanish. 
2) Sizeable section of Imams, Islamic scholar and thinkers are of non-Arab 
origins: 
A good number of Imams who founded schools of Islamic thoughts are of different 
races and shades. In addition to Arab scholars, there were, and still are, many non- 
Arab savants and intellectuals at the core of Islamic Call who make up the backbone 
of the Islamic and Arab thinking machine. 
Yet, those ones who made the great Islamic culture, as we know it now, are mostly of 
non-Arab origins. Most Arab sources go in so far in acknowledging that prominent 
scholars such as abu Hanifa, al-Tabari , 
27 ibn Hazm, 28 al-Bahigi are of Persian origin. 26 
Also, there were other scholars of non-Arab origin such as In Sirin, ibn Khallikän, 
al-Shahrastäni, Yäqut al-Hamway, Sibaway, ibn Sina, and al-Layth ibn Sa`d, 29 and 
Sadid ibn Jubayr and Mnsa ibn Nuýayr. More than that, the overwhelming majority of 
25A distinguished academic and prominent commentator, was the Arab league representative in London 
during 1990s and later became the director of the centre of the studies of the South at the American 
University of Washington. 
26He was the grandson of a Persian slave. 
Cf. Hitti, op. cit., p 397. 
27Zuhayli, al-Imam al-Tabari, p 29. 
28Khalifa, ibn Hazm al Andalusi, pp 11-14. 
29A1-Zerekly, al-A `1äm Ii Ashhar al-RUN wal-Nisd' min al-'Arab wal-Musta "ribin wal-Mustashrigin, 
vol. 5, p 248. 
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the Hadith (Prophet's sayings and traditions) scholars are non-Arabs including by al- 
Bukhäri, al-Tirmidhi, al-Nisä'i and ibn Mäja. 30 
Abu `Ubayada Muslim ibn abu Karima, a referential authority in the Ibädi school was 
a Negroid. But, this was never a deterrent, and nor it impeded the manifestation of his 
scholarly knowledge, piety, and grace. He is extolled greatly and held in the highest 
eminence by his Ibädi followers 31 
If I was to elaborate by digging up the origin of Muslim scholars or their relation to 
Arabism I would unnecessarily overburden this chapter. However, we can sum up by 
saying people are all related in one way or another. Ibrähim, the son of the Prophet 
Muhammad, his mother was of an Egyptian Copt background. The mother of `Ali ibn 
al-Husayn (4t` Shiite Imäm), Shah Zinän, the Persian princess descendant of the 
Sasänid dynasty of Persia. 32 Also, Hamida al-Barbariya, of Berber origins, who was 
the wife of al-Imam al-$ädiq (6t' Shiite Imäm) and the mother of al-Imäm al-Käzim, 
(7th Shiite Imäm) who is buried in his famous Shrine in al-Ka imiya area of 
33 Baghdad. 
There were also many Muslim rulers, whether they were Berbers, Seljuqs, Ayynbids, 
Safavids, or Ottomans, made Arabism an acceptable notion to be embraced, and 
exhibited Arabisation to people as a fashionable and desirable commodity. 
3) The rivalry between the Ibädites and Mälikites: 
The Ibädite School had the precedence to disseminate its teachings amongst the 
Berbers particularly in "Libya" 34 , and it was then the only Islamic school to have a 
30A1-Hupyn, op. cit., pp 83-86. 
Amin, . Quha al-Islam, pp 171-203. A1-Wa'ili, Hawryyat al-Tashayyu ; pp 94-98. 
31A1-Shak°a, op. cit., pp 148-149. 
32Lawsäni, al-Durüs al-Bahyya fi Mujmal Ahwäl al-Rasül wal- `lira al-Nabawiyya, pp 74-75. 
330p. Cit., p 106. 
Momen, an introduction to Shi'l Islam, p 34. 
34A1-Shak`a, op. cit., p 135. 
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stronghold especially in and around Tripoli and Jabal Nafusa. 35 Their doctrine spread, 
in just 20 years, in all the area between Sirt and Tlemcen around 737(120H) on the 
hands of Salma ibn Said who came from the East to Ifriqiya. When he was in the 
East, he met `Aim al-Sidräti, Ismä°il ibn Adrär al-Ghadämsi, Däwüd al-Qibli al- 
Nifzdwi, and cAbd al-Rahman ibn Rustam 36 They all studied under him and learnt 
the tenets of the Ibädite doctrine, then went on to Basra where they spent five years 
reading jurisprudence that qualified and enabled them to be the scholars and 
advocates of Ibädism in the Maghrib. The teachings of the Ibädites found a fertile 
ground in the Maghrib for its message of opposing tyranny and dictatorship in the 
form of the central authority. It legitimizes the struggle against despotic rulers, if and 
when, they deviate from the right path of Islam as they saw it. 37 
The Berbers saw that as instrument of abreaction, and an expression for their dislike 
of Arab dictate, but perhaps yearning for ruling themselves in separation from 
outsiders under their own "berberised" brand of Islam 38 
The Ibädite teaching spread in Libya before the advent of the Mäliki School of 
jurisprudence. The Mälikis owe their popularity and prevalence in Libya to `Ali ibn 
Ziyad al-°Absi. He was the man who introduced Imäm Mälik's book (al-Mutta) into 
Ifriqiya. 39 He was Tripolitanian born and bread, and received his education on the 
hands of the very founder of this school, Imam Malik himself, in Madina. 4° 'Ali ibn 
Ziyad al-°Absi returned to Tripoli to propagate this new Sunni school at the expense 
of the IbA fites. Afterwards, Ibn Ziyad moved to the Qayrawan where he taught in its 
great mosque. According to Sahnün that ibn Ziyad al-°Absi was not of an Arab origin, 
and died around 799 (183H) in Ifrigiya. 41 
`Abd al-Saläm ibn Sahnen was one of Ibn Ziyad al-`Absi's brightest students, who 
later became influential scholar and judge, who then spread the Mäliki knowledge in 
35A1-Tabätabä'i, al-Ibädi a TärTkhan wa- `Agida, pp 61-62. 
36A1-°Arabäwi, op. cit., p 35. 
37At-Zäwi, Tärikh al-Fath al- cArabifi Libya, pp 156-160. 
38A1-Barghüthi, op. cit., pp 84-90. 
39AI-Sharif, al Jawähir al-Ikliliyya fi A 5'än `Ulamä' Libya min al-Mälikiyya, pp 34-36. 
40AI-Zäwi, op. cit., pp 193,194. 
410p. cit, pp 194,195 
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the whole of North Africa in the 3`d century Hijri (10thcentury AD). He died in 854 
(240H) 42 
The Berbers used to call whoever wasn't an Ibädi "Urmiyn", 
43 meaning literally 
Roman, but they used it as another word for Christians as opposed to Muslim (Ibädis). 
They believed dogmatically in the Ibadite School with its Islamic manifestation 
expressing their pain and wishes. At that point, the Mälikites had spread quicker in 
what was traditionally considered as an Ibädi territory in Libya. The Ibädis were 
severely waned and isolated in isolated pockets. This later pushed those remaining 
Ibäclite Berbers and Arabs, who would be berberised later on, to take to the mountain 
of Nafusa and the coastal town of Zwära as a safe refuge to preserve their Ibädite faith 
and Berber identity. 44 
That atmosphere sparked a competition between the Ibädis and Mälikis for recruits 
and consolidation. To entrench and strengthen their positions both found in Islamic 
learning the moral high ground, they had to maximize their knowledge in Islam, and 
to do so, they had to be well-versed in Arabic in order to serve their interpretation of 
Islamic texts, and impress their audiences. This had ultimately led to more people 
crossing over from the Ibädite school to the Mälikite's, and the subsequent 
Arabisation of Berbers, and increase the Ib54ite knowledge for those who remained 
Berbers. Anyhow, this was not perceived as a victory for the Arabs and a defeat for 
the Berber, but rather an unequivocal triumph for Arabisation itself and also for 
Islamic bonding, whether there were on the side of the Ibädites or the Mälikites 45 
This scholastic contest was almost peaceful in its conduct, unlike the rivalry between 
Shiite and Sunnis in the eastern part of the Islamic World. Such peaceful competition 
added to the pace by which Arabisation swamped the region because of the use of 
Arabic as an essentially advantageous mechanism to prove one's viewpoint. Ibädi 
scholars went further by decreeing that Berbers who learn Arabic would gain more 
42A1-Shar f, op. cit., pp 37-40. 
43°Isä, Mudkhal li-Dirasät Mumayyizät al-Dhihn , ya al-Maghäribryya Khiläl al-Qarn a! -Säbi ` `Ashar, 
(F. N) p 112. 
Ibn Musa, al-Mujtama `al- `Arabi al-Libi fi al- `Ahd al- Vthrnäni, p 65. 
45A1-Zäwi, op. cit., pp 158-161. 
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religious virtues and rewards, and al-Shaykh Abu `Umrän ibn Zakariyya -a Berber 
himself from Mizäta tribe - used to tell his disciples that; 
"Learning a single Arabic letter like learning eight 
subjects, and learning one subject is the equivalent of 
worshiping Allah sixty years" 46 
4) The spread of Sufism and the various Sufi Orders: 
Sufism played a pivotal role in the spread of Islam and Arabic amongst the people of 
the region and in Libya in particular. 47 One of the obvious attractions behind the 
Berbers joining $ufi Tar qas (Orders) was the fact that Berber Shaykhs headed them, 
or Shaykhs of Berber background. Shaykh Ahmed ibn °Arüs, whose al-°Arüsiyya 
Tariga was named after him, and Shaykh Ahmad al-Zarrizq are but few examples. 8 
Those Tarigas did not usually wait for people to come to them, but it is the other way 
around. The Stiffs got to those spiritually hungry wherever they were, in the desert or 
the mountains. The Sufis were, and still known, for their tenderheartedness and 
spiritual sentiments for conciliating followers who live on the margins of the 
mainstreams. Those Tar qas lived people's daily worries, and gave them the strength 
by the power of blessings. But most importantly they assert their Islamic identities of 
those people crossing the boundaries of ethnicity and sectarian affiliations. 
5) The notion of Arabs and Berbers of common origin: 
Many Arab and some Berber genealogists went in so far in believing, and 
propagating that Arabs and Berbers are of one source 49 The only logical reason 
behind that could be to unite their origins in order to explain the fusion that took place 
between the Arabs and the Berbers. This mixing with Arabs was far less with the 
Persians or the Turks. 
°GA1-Durjini, Tabagqt al-Mashä-rykh bil-Maghrib (1271), Vol. 2, p 411. 
47Trimingham, Sufi Orders in Islam, p 84. 
48Khushaym, Ahmäd al-Zarrüq wal-Zarügryya, pp 20-21. 
49Brett and Fentress, the Berbers, p 130. 
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The Maghrib saw many "Berber" States that played an important role in Islamic 
history. 50 The Berber cAýabiya (group spirit and solidarity) for politicking was purely 
Islamic unlike what happened in the Muslim East. It has been an established fact that 
those Maghribian States were never, at heart, based on Berbero °A*abiya, but rather 
on pure religious appeals that Berberism had no cause in them. 51 
Many of the Berber dynasties founded States in the Maghrib such as banu Khazrün 
who ruled Tripoli for about 150 years. 52 Hafsides, Marannids, Zayyanids (Banu `Abd 
al-Wädids), 53 Almohads leaders claimed to be of Arab origin. Even some of them 
claimed to be of Hashimite descent like that of their founder leader, Muhammad ibn 
Tiunart, who alleged to be of the Prophet's lineage. 54 He even dared to claim to be the 
long awaited guided Imäm (al-Mahdi al-Muntazir). 55 Others invited authors to write 
books about their Arab descent like those of the Zayyänids. 56 
This was later repeated with the ruling Ottoman Turks who founded the Ottoman 
State when it was claimed in a book written in Arabic that they were of an Arab 
descent from al-Madina in Iiijäz. 57 
6) Arabism has never been a monopoly of anyone: 
To be an Arab does not require a particular colour of skin or eyes, ethnicity in terms 
of racial purity, or a particular religion. This is contrary to the Jewish belief in racial 
purity, which is supposedly the Semitic sibling of Arabism. However, this stemmed 
from the old classification of being either Arab; 
1) Bä'ida (extinct), 
2) cAriba - also known as Bägiya (remnant), who are subdivided into; 
1) Musta`riba - "Arabised" 
2) Häditha - "post-Islam Arabs". 
50Kamäli, op. cit., (F. N) p 24. 
5'A1-Barghüthi, op. cit., pp 114-115. 
52A1-Zäwi, A `Mm Libya, pp 317-268. 
Al-Zäwi, Wulät Taräblus min Bidäyat al-Fath al- °Arabi ! la Nihayat a! - "Ad al-Turki, pp 81-97. 53Agostini, Sukkdn Libya [Barqa], tr. by I. al-Mahdawi, pp 40-41. 
54A1-`Arabäwi, op. cit., p 65. 
55Bosworth, the Islamic dynasties, p 30. 
56A1-`Arab5wi, op. cit., p 65. 
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Arabs 
Bä' ida `Äriba 
Y 
Musta'riba 
V 
Häditha 
It's also fair to assume that the term "Arabism" has been subjected to a successive re- 
interpretation and perversion that gave way to deviation from the path originally 
determined for it since early history of the Arabs. This divergence inspired the 
intervention of Islam by a way of re-examination in the light of its multiculturalism, 
universality and tolerance. 
Arabism was in ancient times a monopoly of a certain people despite the fact that the 
first Arabs were not pure according to the theory of racial purity. The forefather of the 
Arabs is Ismäcy ibn (son of) Ibrahim, and also the son of Hagar, was not a "pure" 
Arab. As a matter of fact he was Arabised. 
In accordance with the historic tradition that the Arabs are classified into the 
following: 58 
Bä'ida "Extinct Arabs": who were the first Arabs, and have precedence over others. 
They were mainly made up of the tribes of Tasm, Jadis, Umym, a1-°Amalaya, Jurhum, 
'Ad, Thamüd, Iram and so on. But they have all disappeared, and they are no more. 
Therefore, they are called Bä'ida. 59 
571bn Ghalbün, al-Tidhkdr fi man malaka Taräblus, ed. by T. A. al-Zäwi, p 138. 
58A1-Ansdri, `Abd al-Rahman, Majallat al-Thagafiya, issue no. 31 - year 6 (Agust 1999-London). Dr. 
al-An$dri is a prominent Saudi archaeologist, and in an interview with al-Thagäfrya he entirely 
dismissed such classification of early Arabs. He said; "in my view there is nothing in the name of 
Qahlän [°Ariba] or °Adnan [Musta`riba]... Qab n has never appeared in any [archaeological] 
texts ... this classification is purely political - not genealogical ... this is a complicated subject ... 
and I do not believe in such classification... " 
59Bazama, op. cit., p 46. 
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cAriba "Pure Arabs": who are the "pure" Arabs, meaning the purest that one could 
possibly find. They are thought to be from southern Arabia, from the Yemenis of 
Banu Qahtdn to be precise. 60 
Musta`riba "Arabised Arabs": Arabised signaling their impurity. Their origins 
were not of Arabs according to the aforementioned classifications and descriptions. 
They then became Arabs by merging in one of above two types of Arabs. In other 
words, they acquired Arab naturalization by Arabisation. 61 Ismä`tl, as aforesaid, was 
the first to be Arabised. Both of his parents were not Arabs. 62 His father, Ibrähim, was 
Chaldean from Ur, near Küfa, on the west bank of the Euphrates of Iraq, and his 
mother, Hagar, was an Egyptian princess. Ismä`il parents migrated to Makka where 
he was born and raised amidst the Arab tribe of Jurhm where he learnt to speak 
Arabic, and then married from them. 3 The result of that marriage was twelve sons 
who became later on twelve tribes, and became the first Arabised Arabs and lived in 
Makka. M 
The lineage of Ismä9l were the °Adnänis, the forefathers of the Prophet Muhammad. 
The °Adnäni Arabs were at the same time as the Qahtdni Arabs of Yemen who moved 
into the heart of Arabia. They all commingled beyond recognition to the extent the 
cliche of Must°arba (Arabised) became common use. `Adnä. n is undoubtedly the 
descendant of Ismä`il, but the lineal order of descending between the two men as 
known is far from certain. 65 
60Op. cit., p 113. 
61A1-Matiyri, Ijäkim, Majallat al-Thagäfiya, issue no. 32/33 - year 6 (1999-London). Al-Matiyri is a 
Kuwaiti researcher wrote in response to al-Anýdri's comment in the previous issue of al-ThagdfIya. He 
wrote; " ... The origins of IbrShim, the forebear of the Musta`riba Arabs, goes back to the 
Arabian Peninsula. Ibrahim was an Iraqi, and the people who lived in Iraq, as modern historical 
sources suggest [? ], came from the Arabian Peninsula before they immigrated to Iraq fleeing 
drought. The proof of that is Ibrahim's knowledge of Makka ... as the Qur'an confirms that... 
Therefore Isma°il's children and his offspring are Arabs even though came from outside the 
peninsula, therefore, they are Mustacriba ... " 
62Ibid. 
63Matar, op. cit., pp 85,306-307. 
"Ibn al-Athir, al-Kämil fi Tärikh, ed. by al-Qa¢i, vol. 1, pp 77-81. 
65Bazama, op. cit., p 141. 
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Häditha: "Post-Islam Arabs": they are the contemporary Arabs resulting from the 
product of global Islamisation from the advent of Islam to present day. They are 
basically a multitude of races mixing with the traditional Mustcarba. It is viewed as an 
additional buildup of the existing system of Arabisation and creating a new Arab 
reality. 66 This actuality encompassed all the changes with a little attachment to racial 
genealogy, but a fundamental affinity to Islam, Arabic language, land, collective 
sentiment, life-style, loyalty and so on and so forth. 7 
From what has been discussed above, the present-day Arabs are not necessarily pure 
Arabs, but rather a circumstantial Arabs. Moreover, the Prophet Muhammad, 
according to the aforetime discussion, was not pure Arab but an Arabised Arab. 
Meaning that he procured Arabism through ancestral naturalization by birth. It was 
not blood hereditary, but birth, linguistic, sentiment and affiliation. It was also 
reported that the Prophet had said in favour of his Persian companion Salmän al- 
Färisi; 
"Salmän from amongst us, we the household of 
Muhammad". 8 
This proved to be further evidence that Arabism is no one's monopoly, and it is a club 
with wide-open doors for membership for whoever wants to join. An Arab can be 
white like the third Caliph, 'Umar ibn Khattäb, or black like the Abyssinian Bildl al- 
Ilabashi, or the Arab °Ubäda ibn al-$ämit, or in between like the majority of the 
Arabs nowadays. Arabisation can also be extended to Muslims and non-Muslims as 
long as they felt joining the Arabs in their sentiment without essentially embracing 
Islam like the Christians who came from Europe with the Crusade and settled in 
greater Syria. 
66Bazama, op. cit., pp 144-149. 
670p. Cit., pp 144-149. 
Bazama, Tdrikh Barqafil SAhd al- `T thmdni al Awwal, (F. N) pp 59-62. 
68It was reported in Mustadrak `ala al-$ahihayn, abu `Abdullah al-Hakim al-Nisäpuri, ed. by Mustafa 
%«a, 151 edition (1990-Lebanon), vol. 3, Uadith no. 6541, p 691. M. N. al-albani pronounced it to be 
doubtful in al-Silsala al-Da Ufa at first then went on to say the other narration by `Ali is authenticated, 
Ist edition (2001-Saudi Arabia), vol. 8, Hadlth no. 3704, p 176. 
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7) The Arabs' acceptance of Berbers as equal partners: 
Arabs did not seemingly look down upon Berbers as an inferior race nor did they 
disesteem them. Historical evidences tell us that Berbers were seen as deservedly 
equal partners for their reliability as proud Muslims, and so rightly had a lot to offer 
their fellow Arab Muslims. They ruled North Africa more than the Arabs did, and the 
longest serving dynasty that ruled Libya was Khazrwis. 69 This inspired the Arabs to 
adopt, in exchange, Berber names and vocabularies, food, traditional cloths. Many 
names used in North Africa that start with Tä e. g. the Cyrenaican village of Täkinas, 
is of Berber origin, so is the honoring title for ladies "Lila". 70 
The Arabs of Libya, indeed, embraced Berber particularities especially traditional 
food and dress. Those dishes such as Bäziyn, Zumita, and Couscous constitute the 
dietary subsistence of Libyans, while Couscous namely had become the national dish 
of North Africa as a whole. When one visits Libya can not help seeing places that 
Arabs retained their Berber names i. e. Migräta, Zlitin, Träghin, Msüs .. etc. 
So, the Arabs did not really have confessed problems in dealing with the Berbers. 
They never treated the Berbers as conquered people who deserve nothing short of 
slavery. On the contrary, they saw them as complementary partners, which nurtured 
more of mix-marriages. The Fairy tale of Sa`da al-Zanäti and her children-tribes of 
Cyrenaica is a good example of the degree of integration. But, also, many Arabs who 
were Berberised and lived amidst the Berber tribes for reasons of trading or because 
they were Ibädites proved being a Berber was cause for pride. Those families like al- 
Bärüni, Awläd `Attiya and ibn Zikri of Libya. 7' Also, some of the people of M'zäb in 
southern Algeria. 72 There were also two states in particular, Idrisids in Morocco and 
the IIammüdids in Spain were of Sharif Arab origins but operated in a complete 
Berber environment, adopted Berber as their language along with Arabic and 
surrounded themselves with everything Berber. 73 
69A1-Zäwi, Mu Yam al-Buldän, pp 50-78. 
'00p. cit., pp 81-97. 
"Kamäli, op. cit., p 143. 
AI-Zäwi, op. cit., pp 79,170,317. 
72A1-`Arabäwi, op. cit., p 64. 
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8) The resemblance in the style of life, mentality, and temperament: 
74 The Berbers share with the Arabs many traditional and behavioural similarities. This 
was summed up by the leading Arab conqueror Mnsa ibn Nu*ayr when he described 
the Berbers to the 7t' Umayyad Caliph, Sulaymän ibn °Abd al-Malik, by saying: 
"They are [the Berbers] the most like of Arabs in terms of 
welcome, bravery, chivalry, tolerance and Bedouin's 
spirit" 75 
The Berber's family-structure was almost exactly the same as the Arab's. The 
family's net based around the man as the central player. Berbers did not allow 
premarital nor extra-marital relations. Therefore, pre-Islamically wedlock was the 
norm of Berber life, and polygamy was also permissible. Berber men did keep beards 
as a sign of manhood, and boys got the male-treatment of circumcision. 76 Thusly, 
Islam and its practices did not culturally represent total estrangements, nor did the 
Berbers oppose its Shama. 
Berbers have also been well-known for cherishing their neighbours, protecting guest 
travellers, fulfilling their promises and commitment, exercising patience when facing 
troubles and hardships. Even their folklore music was actually similar to the Yemeni's 
in melodization and singing. 77 The lives of those Berbers nomads were not much 
different of those of their Arab counterparts. They moved around looking for pasture 
and bred cattle, sheep, and horses for their use and reproduction. 78 They did not eat 
pigs either. In fact the Romans introduced pigs to the area. 9 All those characteristics 
made them identify with the Arabs, and brought the Arabs closer to them in respect. 
73Hasan, Tärikh al-Islam al-S , asi wal-Dini wal-Thagäfi wal-Ijtimä `i, vol. 3, pp 184-193. 
74A1-Barghüthi, op. cit., p 114. 
7sop. cit., p 97. 
76A1-°Arabawi, op. cit., pp 257-261. 
77A1-`Arabäwi, op. cit., pp 264,266. 
78A1-Daräji, al-Qabä'il al-Amäzighyya, pp 144-145. 
79A1-Tähir, al-Mujtama `al-Libi, p 106. 
Al-°Arabäwi, op. cit., p 261. 
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9) The social make-up of the family and tribe: 
Berber tribal society throughout recent history has been approximately similar to the 
tribal Arab society. There were sedentary and nomads as well as herders and 
farmers. 8° 
Generally, tribe plays a pivotal role as a one social unit. And it soon breaks up into 
two or more sub-tribes when it increases in number by way of expansion. The tribe, 
then, is made up of branches of (sections) septs and moieties. In other words, into sub- 
tribal divisions, which would ultimately have to coalesce amongst themselves and 
come under one leadership of its own choosing in most cases. 
The Berbers relate themselves to a line of ancestors like the Arabs do, 8' and this is the 
natural format of the social procedure built around the paternal families. 
82 In doing so, 
they would say i. e. 'Ali is the son (ibn) of `Umar. Furthermore, the tribe consists of 
clustered cells of families; the principal actor is the father whose authority lies in the 
social traditions and mores. These customs are usually regarded as the de facto 
constitution of life, by which relations are regulated between individuals vis- a- vis 
their rights and duties. It also plays a major role in accepting outsiders as new 
members of the tribe in conformity with treaties of allegiance and fraternity, or even 
in forming an alliance with other tribal pact under unified leadership. 
As part of the anthropological contact that took place between the Arabs and 
their Berber hosts, the process of Arabisation had inevitably developed intrinsic 
instruments of some intimidation and pressurization as a result, and the 
indications are: 
1) Arabic, the language with its vigor and potency: 
There is a common understanding among Muslims that whoever wants to win this life 
and the hereafter has to communicate in Arabic. Such subliminal emotionalism 
throughout the Islamic history has served as a source of pressurization to so many, 
which brought about, for the sake of Islam and its attached rewards, their logical 
Arabisation. But the spread of Islam was a lot faster than the spread of Arabisation 
ß0A1-Daräji, op. cit., pp 144-145. 
8'Al-`Arabäwi, op. cit., p 202. 
820p. cit., p 258. 
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and the use of Arabic. 83 It was until the third Hijri century (9t' &10`x' AD) when 
Arabisation of Libya was beginning to look almost complete. 84 However, Arabic did 
not prevail as a culture and way of life until the massive flux of the Arabs of banu 
Hiläl and Sulaym into Libya. 85 Nevertheless, there has been a retention of Berber 
language in some pockets in Libya like the mountain of Nafusa till the present day. 
Hence, Arabisation, and learning Arabic especially by Berbers was felt as a religious 
duty, as the Holy Qur'an ascribes it; 
"We have made it a Qur'än in Arabic", 86 
for the purpose of worship, and day to day dealings with Arabs or other Berber 
vernaculars. The third Caliph, `Umar ibn al-Khattäb, wrote to his political protege, 
abu Müsa al-Ash°ari, ordering him; 
11 ... learn your religion ... learn Arabic ". 
87 
For that reason, whoever craves to study and seek to master some aspects of 
knowledge, particularly Islamic learning, has to learn Arabic. Otherwise they would 
face exclusion especially from those high-profiled jobs in the State organs, which 
carry prestige, promotions, and statues. Otherwise, they could be described as 
ignorant, or even worse, labeled as uncultured, because of their inability to speak 
Arabic. 88 
The efforts that had been made by the Umayyad Caliph 'Umar ibn CAbd al-'AAz, 
especially with his famous dispatch dubbed as "The Ten Men Mission" led by his 
governor Ismäul ibn abu al-Muhajir and nine other scholars to settle in Libya. They 
embarked on teaching natives Islam and Arabic, and also to incite them into fighting 
93A1-Barghüthi, op. cit., p 101. 
ß4A1-Zäwi, Tärikh al-Fath al- `Arabi fr Libya, pp 203-204. 
85A1-Barghüthi, op. cit., p 101. 
86Sürah 43, verse 3. 
87Muganaf abi Bahr `Abd al-Razaq ibn Hamäm al-$an `äni, ed. by Habib al-Rabman al-`AZami, 2"a 
edition (1982-Lebanon), vol. 4, Hadith no. 7948, p 323. 
88Al-Barghliithi, op. cit., p 80. 
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"Jihäd" against the enemies of Islam and Muslims. The influence of those scholars 
was far-reaching amongst Berbers, and soldiers in particular. 89 
Those fine men were well-versed in Arabic in terms of eloquence, encyclopedic 
knowledge, poetry, oration and most importantly their teaching methodology. Needles 
to say, those above-mentioned merits left an everlasting impact not only on local 
dialects but on other languages specially the Islamic ones such as Persian, Turkish, 
and indeed Berber. These languages could not compete nor keep up with the 
geographical spread of Arabic. Therefore, others had to learn Arabic, and creatively 
use it for crowning and perfection, whereof there was a huge enthusiasm for it, and 
Arabic had since become the language of religion and State as well as culture and 
knowledge for Muslims and others alike. 
Some scholars concluded that Arabic and Berber share many similarities. Linguists 
believe that Berber dialects became accustomed with Arabic, and Berber grammar is 
near to the Arabic one 90 
2) Arab camp and their power base: 
The Arabs in Libya enjoyed all kinds of powers and controlled the base of those 
powers. Those powers included the executive, where often the ruler himself and/or his 
entourage, army and police lied. They also had the power of legitimacy in the form of 
`Ulama as well as the judiciary who were often Arabs. 91 
Furthermore, the Arabs were persistently adamant to Arabise the area, and certainly 
had the urge for it. Their large number, their resolve and zeal, assisted them in making 
Libya an Islamic domain. They were also determined in making Libya a place for 
Arab permanence at any cost or sacrifice. It was made clear that the Arabs are not 
here to be pushed around, 92 and they would repeat what they did to ibn Bädis must the 
necessity arises again. 
Berbers, in return, were somehow convinced that the Arabs had a message of 
salvation and domination to convey to others. It was also made clear that the Arabs 
890p. cit., pp 99-101. 
90Shafiq, al-Lugha al Amazighryya, p 46. 
91A1-Barghüthi, op. cit., p 80. 
92A1-Zäwi, op. cit., p 122. 
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had come here not of their own choice but rather pushed west of the Nile, and would 
never allow themselves to be pushed east of it. Having the Berbers accepted the new 
reality, and were someway convinced that they had a role to play along with their new 
cohabitants on equal footing unlike those days of the Roman rule, when Berbers were 
treated slavishly, and as strangers instead of being the original inhabitants of the land. 
Since then, an inheritable deal was struck between Berbers and Arabs that; Arabic is 
the official language for all, and would remain so as long as Islam remains no matter 
what happens. 
3) Immigration and expulsion: 
The movement of tribes whether voluntarily or by force undoubtedly played a part in 
the Arabisation of Berbers. The biggest influx of all was the Arab tribes from the east, 
which helped the Hilälic and Sulyamid in particular to penetrate and disturb Berber 
settlements (Map. 4). This contact tore down all sorts of racial, social and 
psychological barriers between Arabs and Berbers, and brought the two communities 
into a marriage that gave birth of the present-day Libya. 93 It was not just the Arabs 
who immigrated into Berber land but the Berbers too immigrated outside their land 
for pursuit of better life for economic or political reasons, which entailed them to 
Arabise in order to survive in the new environment. 94 Many of Berbers who went to 
Spain became Arabs, also the tribes of Zuwayla and some of Hiwära who immigrated 
9s to Egypt in 13th century AD 
4) Common enemy: 
Over the years Berbers and Arabs, in Libya, contrived a sense of solidarity against 
outsiders, and felt particularly alert towards their Christian neighbours on the northern 
flank of the Mediterranean. This was due to the Christian endeavors to re-conquer 
North Africa and annihilate Islam from it. All those enterprises ended in absolute 
failure, and that increased the European outrage and frustration, and bred solidarity 
and unity on the side of Berbers and Arabs. 
93A1-Tähir, op. cit., pp 47,58,69. 
94Op cit, pp 69-75. 
95A1-Munta$ir, Tärikh Misräta mundh al-Fath al-Islämi wa batta Nihdyat a! - `Ahd a! -Vthmäni, 
(manuscript), p 49. 
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Berbers and Arabs realized the continuous need to unify their stand against their 
common enemy in the North for the sake of their own survival. This kind of feeling 
eased the tension between Berbers and Arabs in al-Andalus as well as in many parts 
of the North African ribats (fortified complex). This inbred assimilation ultimately led 
to the Arabisation of Berbers, and by the same token accepting of many of the 
Berbers' customs and traditions by the Arabs as explained previously. 
5) Dictations of benefits and interests: 
After the Berbers having accepted Islam, they took in the rest of its package including 
Arabic as their language. This had started a little earlier when °Abbäsids completed 
most of the Arabisation strategy of their state, which started slightly earlier with their 
Umayyad predecessors who were, 96 the least one could say, suspicious of Mawali 
(non-Arab Muslims), yet they could not do without them especially in the field of 
civil service. 7 
From amongst those Mawali were judges, governors, administrators and civil 
servants. These circumstances made it impossible for Arab zealots to push them aside, 
let alone rooting out those "dubious" Mawäli as perceived by Umayyads. 
Hassan ibn al Nu°man cut off the links between the church of Cartage and those in 
Rome and Byzantine. He instead linked Cartage to the Coptic Orthodox Church of 
Egypt 98 This disconnection of relation with the northern churches and the new cord 
with Egypt presented enormous difficulties for Berbers to continue linguistically and 
spiritually with their co-religionists in Egypt. That eventually made more Christian 
Berbers embrace Islam. In addition to that Mnsa ibn Nuýayr minted an African-Arab 
currency to be used after his successful venture in Andalus. 99 This new currency 
promoted exchange of interests and benefits between Berbers and others as well as 
granting them a sense of independence and self-assertion. 
Also, the process of urbanization and sedentary settlements in Libya after its 
Islamisation facilitated the movement of people around the region. People had 
96A1-Barghüthi, op. cit., p 80. 
97A1-Mizini, Libya mundh al-Fath al-'Arabi Matta Intigal al-Khiläfa al-Fä(imryya i1a Misr, pp 64-66. 
98A1-Barghnthi, op. cit., p 82. 
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become more able to move from one place to another, especially the rural population 
who found new lives in towns, or those escaping clannish clashes or fatal pursuits 
either by hostile tribes or the authorities. All those circumstances prepared the ground 
for more comprehensive Arabisation as means of survival in the new environment. 100 
The first of such an Arabising place was the city Qayrawan built by cUgba ibn Näfi°. 
This man stayed in Libya almost 28 years in which he succeeded in igniting the 
process of Islamisation and Arabisation not just in Libya but in all the area from Suez 
canal to the Qayrawan. 
Qayrawan was the first biggest Islamic City in the Maghrib, 101 and had a huge 
mosque, which served as multi-racial and tribal home for all Muslims. This example 
of Qayrawan was echoed in the Libyan coastal ribäts such as Tripoli, Benghazi, 
Darna, Janziir etc, with the same message and devotion. 
6) The pressure of Arab rulers on non-Arabs and non-Muslims: 
Numerous Arab rulers crossed all boundaries of justice with their citizens regardless if 
they were Muslims, Arabs or others. 
History books are full of such unjust practices. 102 An example of that is the Umayyad 
Yazid ibn °Abd al-Malik 720-724 (101-105H) and later his brother Hishäm 724-743 
(105-125H) 103 during their reign, when they favored Arabs over Berbers in tax- 
payment collections, 104 and imposing tyrants to govern Berber dominated areas. '°5 
One of them even threatened the rebellious Berbers that "In the name of Allah; you 
will feel my Arab anger", which was a self-evident sign of animosity that bore the 
hallmarks of bigotry. 106 
The Umayyads in most times favored Arabs for the posts of governors, judges and 
even leading ceremonial prayers. 107 This kind of unislamic and unsavory behaviour, 
99Ibid. 
10°Matar, op. cit., p 316. 
101AI-Barghüthi, op. cit., p 78. 
'°2 m, Quha al-Islam, pp 24-26. 
103Bosworth, op. cit., p 5. 
104A1-Mizini, op. cit., p 65. 
'°5A1-BarghGthi, op. cit., pp 84-86. 
1060p. cit., p 87. 
'°7Shingäru, Fitnat al-Sulta, pp 135,159,161-162. 
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towards non-Arabs and non-Muslim Arabs created an environment of hostility and 
contempt of those unfortunate groups. 108 The cAbbäsids went even further by 
describing the Muslim Turks as "the sons of adulterers". 109 
Furthermore, the mistreatment of the people of the Scripture (Jews and Christians) on 
the hands of those despotic rulers by burdening them with heavy tributes and taxes 
was unacceptable. 
The Fätimid Caliph, al-Hakim bi-Amrallah, even forced the Jews and Christians to 
wear discriminative clothes in clear visible distinction of others, and harass other 
Islamic sects in Egypt that disagreed with his authority and interpretation of Islam. '1° 
This conduct was perceived as unislamic and violated the essence and tolerance that 
Islam preaches, and prompted an angry opposition and protestation by Islamic 
scholars! 11 
Those dictatorial rulers in Libya did not really ill-treat Berbers because of their race, 
but in retaliation to their opposition and the subsequent threat they constituted to their 
authority. On the other hand, the status of the Arabs was only good as long as they 
surrendered to those rulers. If their interests conflicted with the Arabs, then they 
would be equally mistreated like everyone else. This happened during the days of the 
Umayyads as well, when they used Arab tribes to crush fellow Arabs for their 
benefits. 
The historian former Mufti of Libya, al-Tähir Ahmad al-Zäwi in his biography of 
Busr ibn abu Arta', one of the early conquerors of Libya, described him: 
"Busr was one of Mu`Awiya's enthusiasts, and fought in the 
battle of Siffinlt2 against Imäm `Ali. Busr was brave and 
had the harshness of a Bedouin. He inflicted death and 
displacement on members of the Prophet's household. He 
'°8Am n, op. cit., pp 18-35. 
Kamdli, op. cit., p 21. 
109Bazama, Athr al-Din wal-Qawmiyyah fi Tärikh al-Ummah al-Islämiyya, p 323. 
110Cf. Mawrid encyclopaedia: (al-Hakim bi-Amrallah). 
"Al-Sharqawi, 'A'immat al-Figh al-Tis `a, pp 47-48. 
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killed both of `Ubaydallah ibn `Abäss's little children in 
front of their mother. She lost her sanity as a result. Imam 
'Alf invoked Allah to make Busr live longer and lose his 
mind as well. That was exactly what happened to him". ' 13 
Then the Mufti went on remarking on that saying: 
"I do not suppose that the gaieties of Islam ever touched 
that man's heart". ' 4 
Berbers rectified their understanding accordingly of how those rulers were thinking, 
and soon realized that they were not really targeted because of their Berberism after 
all. That behaviour of those despotic rulers was to remove them completely from the 
political scene because of their political stances, rather than their Berber ethnicity. 
Thus, Berbers decided not to miss out as they did in previous times under the 
Romans. "5 So, they joined the Islamic march and jumped on its bandwagon and got 
what they rightly deserved in terms of precedence and eminence. In fact, Berbers 
plunged themselves with the Arabs and played a major role in all walks of life. They 
founded many States ruled by Berber dynasties, and produced many great scholars i. e. 
ibn Batlüta, al-Busiri, and many great commanders such as Täriq ibn Ziyad and Yüsuf 
ibn Täshufin. Consequently, Arabisation that they were forced into was, after all, for 
their own good. Had they stayed out of it, they would have lost a great deal, and could 
not have achieved what they have achieved in the name of Islam. 
112Yahya, Mahayudin (the events of $iffin in early Arab tradition), Islamic quarterly, 2"d issue (1994- 
London), pp 91-112. 
113A1-Zdwi, Wulät 7'ardblus min Bidayat al-Fatb al-Arabi ila Nihäyat al- `Ahd al-Turki, p 12. 
1141bid. 
115AI-Barghüthi, op. cit., pp 25-26,28. 
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Ending 
The Berbers were Arabised by various means of inducement and pressure applied on 
them. But, in fairness, inducement exceedingly outweighed pressure as evidently 
discussed above. Moreover, Berbers and Arabs interacted with one another and 
created a new social structure that upheld Islam and endorsed Arabism. 
Clearly, there was a very little room, if any, for discrimination or racial extremism, if 
one has a panoramic view of the whole period, which helped the acceleration of the 
Arabisation process in the region. The repercussions, detriments and indemnities of 
the political fall-outs throughout the history of political Islam were less harmful on 
those who were Muslims and Arabised, and definitely made those infamous "Arab 
angers" avoidable. 
In closing, it was mainly the motion of Islam and its consequences which played a 
crucial role in Arabising those peoples, and at the same time preserving the remaining 
ethnic and religious communities who wished to remain so. 
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Chapter 3 
Ottomanisation of Libya 
Prelude 
Libya was captured and brought into the Ottoman fold by a popular consent and 
demand of its people, since the Ottomans were invited by the Libyans to come and 
protect them by extending their mighty power to sustain them from Christian North. 
The Ottomans visibly left their marks on the area, and played undeniable role in 
preserving Islam and inadvertently Arabism in the region. 
The purpose of this chapter is to look into the historical relationship between the 
Ottomans and the Turkish influence on the Libyan society, particularly its impact on 
the religio-tribal structure of the Libyan society as a whole. At the same time to 
appraise, in the Libyan theatre, the influence of Libyans on the Ottomans. 
In doing so, our approach to the above question will cover the following topics: 
1. Ottomans in Power 
2. The expulsion of Muslims from Spain and their arrival to Libya 
3. The Ottoman reinforcements of the Libyan shores 
4. The Janissaries and their control of the various Ottoman State's institutions. 
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The Ottomans in power 
The Turkish influence grew enormously during the °Abbäsid's era to the extent that 
determined the fate of the Caliph himself. The Turks were sometimes able to depose 
the Caliph, and at other times reinstate him as they pleased, or at worst pluck out his 
eyes like that of al-Qähir, or even starve him to death like what they did with al- 
Muttagi. l 
The first to fall prey to their malicious sway was the 1lthcaliph, al-Mutawakkil Gala 
Allah 847-861 (232-247H), 2 who continued the policy of relying on Turkish fighters. 
This policy was initiated by the 9th Caliph al-MuctaSim 833-842 (218-227H). Al- 
Mutawakkil was the first °Abbäsid Caliph to be assassinated after being conspired on 
by the Turkish military. 3 This was repeated later on with 14th Caliph, al-Muctazz 866- 
869 (252-255H), who tried to use the Maghribians to offset the Turks and their 
influence, if not to rid his court of their hegemony, but his attempts were to no avail. 
However, the first Caliph to employ eunuchs was Mu°äwiya ibn abi Sufyän, s and the 
first to employ Turkish soldiers in the early history of Islam were the Umayyads, and 
it was precisely their Wäli, `Ubaydallah ibn Ziyäd in 673 (54H), who settled them in 
Ba$ra in southern Iraq. 6 Al-IIajjäj ibn Ynsuf al-Thagafi made of them an armed unit 
and stationed them in Wäsit. But they did not fully rise in preeminence until the onset 
of `Abbäsid's reign. The Persians were amongst those who stood with cAbbäsids 
against the Umayyads, and in the forefront of them, were al-Barämika (Barmakids)7 
'Bazama, Athr al-Din wal-Qawmyyah fi Tärikh al-Ummah al-Islämryya, pp 325,327. 
Cf. Mawrid encyclopaedia, article: (al-Qahir & al-Muttaqi). 
2Bosworth, the Islamic Dynasties, pp 7-10. 
3Bazama, op. cit., p 327. 
Cf. Mawrid, op. cit., (al-Mutawakkil). 
40p. cit., (al-Mu ctazz). 
5A1-Suyüli, Tdrikh al-Khulafa', p 160. 
6A1-Tabari, Tärikh al-Umam wal-Multtk (Tdrikh al-Tabari), ed. by `Abd Mihanna, vol. 4, p 515. 
Al-Däqügi, $urat al- `Arab Lada al Aträk, p 15. 
7An influential Persian family originated from Balakh and flourished in Baghdad 786-803 (170-188H). 
They rose in eminence through the offices they ran on behalf of the `Abbasid caliphs. However, Hänin 
al-Rashid saw them danger to `Abbäsid's rule and embarked on a campaign became known as "Nakbat 
al-Barämika" which ended with their demise. 
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who emphatically championed the cAbbäsid's cause. They started out in Khursän 
rallying the faithful and the converted to the `Abbasid's cause, eventually they 
managed to put out the Umayyads' flame for good, and in their place they inaugurated 
the °Abbäsids for the Caliphate in al-Anbär, then they moved the Caliphate's seat of 
power to Baghdad. 8 
The influence and sway of Mawäli was not so obvious until the Caliphate of Härün al- 
Rashid 786-809 (170-193H) who left behind him three sons, from three different 
mothers, the three of them became Caliphs. During the rule of the first son, al-Amin 
809-813 (193-198H), the Arabs had the upper hand and were in control of the State's 
affairs, but after his murder, his brother al-Ma'mtm 813-817 (198-201H) succeeded 
him as the 7th 'Abbasid caliph .9 The change of power 
from al-Amin whose mother 
was an Arab, Zubayda the daughter of Ja`far al-Manýnr - 2"d cAbbdsid Caliph - to al- 
Ma'mün was seen as a shift of power of influence from the Arabs to the Persians 
because of al-Ma'mi n's mother who was a Persian odalisque called Maräjil. lo 
However, the new setting did not remain still when al-Mu`taýim became Caliph, but 
rather developed into circumstances that favored the Turks at the expenses of both 
Arabs and Persians. " Again, al-Mu°ta*im's mother was a Turkic odalisque called 
Märada. Al-Mu°taýim kept the Arabs at an arm's length, distanced the Persians, and 
surrounded himself with his maternal Turkic protegees, which in later times allowed 
them to creep into the core of the Caliphate and claim it for themselves. 12 
Al-Muctasim was the first Caliph to heavily rely on the Turks as his own 
bodyguards. 13 This was no surprise since they proved chivalrous and good warriors, 
but foremost were devotedly loyal. This could have well been the idea, which later on 
encouraged the Ottomans to set up Yencir or Yeni Cheri (Janissaries), and employing 
them in the various organs of the State. 
Cf. Mawrid, op. cit., (al-Baramika). 
8Ilasan, Tärikh al-lsldm al-Siyasi wal-Dini wal-Thaqdfi wal-Ijtimä 1, vol. 2, pp 164-168. 
9Bazama, op. cit., p 316. 
'°Uasan, op. cit., pp 179-192. 
"Op. cit., p 193. 
12[bid. 
13Bazama, op. cit., p 315. 
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Al-MuctaSim taylor-made his own soldiers by buying thousands of Turkish Mamluks 
(slaves) who later dominated the `Abbäsid Caliphate to the extent of harassing the 
Arab population of the capital, in which he later was forced to build the city of 
Samarrä' to re-house those restive soldiers. 14 He transferred the caliphal capital to 
Samarrä' in 836 (222H) in which Turkish soldiers multiplied in numbers and 
strength. 15 From amongst those soldiers rose the Seljuqs in 1055 (447H), 16 and in 
particular the Zangids 1127-1222 (521-619H) 17 who proved themselves to be a force 
to be reckoned with, especially when they confronted and fought the crusaders with 
their Kurdish subordinates at a time where the Arabs all but relapsed. The Turks took 
off from there, and went on conquering the world and spreading the Word of Islam. 
The Turks are not of one origin, nor of a homogeneous stock. 18 This is one of the 
many similarities they share with the Arabs. The Turks are a mixed race that goes 
back to ancient times that came from North Eastern Asia (North China, Manchuria 
and Mongolia) and swept westwards to settle around the Caspian Sea. 19 They lived in 
a tribal society plagued with deadly internal feud, and later were converted to Islam 
on the hands of the many Sufi Dervishes who roamed the Caspian Sea, and spread out 
in the surroundings. There is a common consent amongst Islamic sources ascertains 
that the Turks were converted at their own freewill, and undeniably contributed 
hugely to Islam's prosperity and advancement. 20 
Eventually, the Turkish tribes during the 6th and 7th AD century moved into Asia 
Minor and settled there21 after mixing with the remaining Hittites and Lydians, 22 the 
indigenous population of Asia Minor, and later with the Greeks and Armenians who 
all accepted Islam as a religion and adopted Turkism as an identity. 
'40p. cit., p 319. 
IsHasan, op. cit., vol. 2, p 196. 
16Bosworth, op. cit., p 9. 
'70p. cit., pp 121-122. 
'8Garnett, the Turkish people, (introduction) pp xii-xiii. 
19Bazama, op. cit., p 309. 
20Mu'nis, Allas Tärilth al-Islam, pp 356-357. 
21A1-$alläbi, al-Dawla al-Vthmänryya, pp 25-26. 
Al-Murja, $ahwat al-Rajul al-Marias, p 39. 
22Cf. Mawrid, op. cit.,: (al- thryün or Hittites), (al-Lrydiya or Lydian). 
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However, the Ottoman Turks trace their roots, as claimed, to the Qayigh tribe part of 
the Öghuz tribal pact 23 Their chief, Sulaymän Shah, drowned in the river near 
Aleppo, 24 and his son, Orkhan, succeeded him as their leader. Orkhän was the man 
who founded the Ottoman Turks, and therefore the Turks claim their descent to his 
nephew Osman (`Uthmän), the son of Ertoghril, who settled in Asia Minor during the 
Seljuq rule in 13th AD century. 25 
Osman 1St, the son of Ertoghril, established and ruled the Ottoman State between 
1281-1324 (680-734H)26 after securing a victory over the Byzantine Romans in the 
region. 7 This victory prepared the ground for many of those people who had 
suddenly become Ottoman citizens to embrace Islam, and that radically changed the 
racial make up of the Turkish nation. That change effected the original yellow Asian 
Turkish features with black hear to be more of pale European with blonde and reddish 
hair. 
The Turks since then moved to be in the forefront of the Islamic world especially in 
fighting off the crusaders. The first was to do so was Maudild the Atabeg of Mosul. 
He was a Turk, and his move was the prelude of wider Islamic awakenings to fight 
the crusades. After him it was °Imäd-ad-Din Zangi, the ruler of Mosul, who was a 
Turk too. He had a little trouble in taking Aleppo from crusaders and annexing it to 
his Emirate in Mosul, then marched his troops to Edessa in 1144 (539H) '28 which was 
one of the four crusade territories in the Levant, but it did not resist long before it fell 
in his hands. After his death, his son Nnr-ad-Din followed in his father's footsteps in 
fighting the crusaders. The star of the Zangids, and the Turks in general, rose further 
when their Kurdish commander, Saläh-ad-Din Ayyübi (Saladin), and his soldiers 
mostly Kurds and Turks defeated the crusaders. 9 
Despite the resounding victory over the crusade, the Islamic world continued 
experiencing all sorts of upheavals and insurrections here and there which prompted 
23Bosworth, op. cit., p 137. 
24Beldiceanu, I, Tärikh al-Dawla al-Vlhmänryya, ed. by R Mantran, vol. 1, p 17. 
uA*äf, Tärikh Salä(Fn bani Vthmän., pp 29-32. 
26Bosworth, op. cit., p 136. 
27Cahen, the formation of Turkey, ed. by P. M. Holt, p 3. 
28Bosworth, op. cit., p 121. 
290p. cit., pp 61-62. 
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the Ottoman sultan, Salim Khan I 1512-1520 (918-926H), also known as Yavuz (the 
Grim), 30 who was growing in strength, influence and name to take over the Islamic 
Caliphate from the last °Abbäsid Caliph al-Mutawakkil III in Cairo. He did just that 
successfully upon his seizure of Egypt in 1517 (923H) after defeating the Mamluks in 
Marj Däbiq in al-Sham 31 With that, the Turks have effectively taken the Islamic 
Caliphate from the Arabs, which was a new but huge turn-around in the history and 
the nation of Islam. The Arabs never thought that the Caliphate would ever leave 
them, but history teaches us survival for the fittest not the righteous. The Turks did 
combine the strength and legitimacy for being righteous by defeating the enemy 
(crusaders), and uniting the Umma. This was enough justification for Muslims to 
accept and to content. 
300p. Cit., p 136. 
"Al-Murja, $ahwat al-Rajul al-Mark/, p 41. 
Raymond, A, Tärtkh al-Dawla al- Vthmänryya, ed. by R. Mantran, vol. 1, p 519. 
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The expulsion of Muslims from Spain 
and their arrival to Libya 
Muslim Berber and Arab troops crossed over the straits of Gibraltar from Morocco 
and conquered southern Spain in 711 (92H) during the reign of the Umayyad Caliph 
al-Wallid ibn CAbd al-Malik 705-715 (86-96H). 32 They overthrew the Visigoths (the 
Germanic military aristocracy who ruled Spain) 33 It was only seven years before the 
Muslims controlled the whole of Spain and called it al-Andalus which is the revision 
of its original name Andalusia, and made it an Umayyad dependency. Muslims 
continued their military advance across the Pyrenees towards Frankish Gaul (France) 
but were met by Charles Martel at Poitiers who defeated them in 732 (114H). This 
battle stopped the Islamic encroachment into France. This battle commemorated by 
Arab historians as Baldt al-Shuhadä' (the Martyrs' court), and in European sources as 
the Battle of Tours. 
When the `Abbäsids terminated the Umayyads' rule in the East, in 756 (138H) °Abd 
al-Rahman al-Däkhil, an Umayyad prince, re-appeared in Andalus after escaping the 
'Abbäsid's slaughter of his fellow Umayyads, and founded an Umayyad Emirate 
there. He made Cordova his capital in 756 (139H), and during his reign Spain 
reached its peak of cultural glory and prosperity. However, the Umayyad State, after 
years of glory, began to disintegrate into petty parties and kings in the Iberian 
Peninsula. 34 
By 11th century AD the rule of Mulük al-Tawä'if (Reyes de Taifas or Party Kings)35 
began to take hold of Spain and fragmenting it into more than 23 pitiful cantons 
lasting between 1009 till 1091 (400-484H). The Almoravids eventually ended the 
reign of those kings. Despite the political friction, Muslims made Spain a remarkable 
centre of trade and industrial production, and a home for Arabic culture and learning, 
Cordova was only inferior to Cairo or Baghdad. 6 After Almoravids, Spain fell in the 
32Watt, Fi Tärikh Isbi nya al-Islämiyya, tr. by M. R. al-Migri, pp 28-31. 
33Bosworth, op. cit., pp 12-13. 
340p cit., pp 14-15. 
3"Op cit., p 14. 
36O. 
Cit., p 12. 
------------- Tribe, Islam and State in Libya ----- 79 ------------ Faraj Najem 
hands of Almohads, and the last Islamic dynasty ruled Spain were the Na*rids or 
Banu-1-Abmar of Granada 1230-1492 (627-897H). 7 
Libya was, as part of North Africa, at that time suffering from neglect and 
backwardness like many of the Islamic provinces around the Mediterranean. That 
made it an easy target for many Christian powers seeking to undermine the regional 
Islamic authority. This attitude of war mongering was championed by Christian 
Spain, which had just managed to demolish the last Muslim Bastille in Granada in 
1492 (898H). This newly found strength was achieved by the unification of Christian 
Spain under one crown brought about by the marriage of Ferdinand II of Aragon to 
Isabella of Castile in 1469 (874H) and the birth of one kingdom. 38 
This fundamentalist Christian union and the collapse of Muslim Granada led to the 
mass deportation of Muslims from Spain by a Royal Decree issued back in 1503 
(909H). This rather religio-ethnic cleansing of Muslims and Jews into North Africa 
meant new reality to Libya and the dawn of new era of uncertainties. 39 
The phenomena of Muslims fleeing Spain for North Africa began with the 
capitulation of Cordova as the first Muslim Bastille in 1236 (634H) in the hands of 
Spanish Catholics. 0 That marked the first wave of displacements of Muslims into 
other Muslim controlled parts of Spain and North Africa, but it was also deemed as a 
momentous indicator of the fall of Muslims' star in the Iberian skies, and an end of a 
remarkable Arab culture in Europe. 
There were unrelenting waves of Muslim deportees heading for the southern flank of 
the Mediterranean seeking asylum from the abominable treatment by the infamous 
Spanish inquisition. Those measures were bent on the eradication of Muslims from 
the whole of the Iberian Peninsula by execution, expulsion or Christianization. 41 The 
conversion to Christianity process was too brutal to the extent that Muslims had to 
37Op. Cit., p 18. 
"op. Cit., p 19. 
39Goldberg, Cave dwellers and citrus growers, p 9. 
40A1-Zäwi, Tdrikh al-Fath al- `Arabi fi Libya, p 360. 
41A1-Ilamrüni, al-Murisikiyyün al Andalusiyyün fi Tünis, pp 23-24. 
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abandon their Islamic names, worship, traditions, male child circumcision, events and 
festivals, and anything to do with their Islamic background and culture 42 
It was Philip III who decided that Muslims and their Arab presence would no longer 
be allowed in his Spanish kingdom. In doing so, he issued a decree in 1609 (1018H) 
to exclude the remaining in a period of not more than three days. 3 Also, to add insults 
to injuries, those deportees were not allowed to take any of their possessions apart 
from trivial things that could be hand-carried. The last of those refugees arrived to the 
shores of Morocco in 1610 (1019H) ending a chapter of colourful Arab civilization in 
Spain. Those boats of the beleaguered finally anchored on north Moroccan coast and 
dispersed in Tetouan, Tangier, Casablanca Fes, Sale. 4 There were others who went 
east to Oran, Algiers, Tlemcen, Bejaia, Constantine, 45 and some settled in many 
places in Tunisia. 46 The rest ended up in Tripoli, Benghazi and Darna on the Libyan 
coast, 47 with the exception of a smaller minority that went to the eastern part of the 
Islamic world especially the Jews who settled in the Ottoman City of Thessalonika 
(Salonika) in Greece. 8 Some sources estimated the number of those arriving at the 
Maghrib around three million refugees 49 The reigion benefited greatly from the 
influx of those refugees especially in Tunisia where they established 24 villages, 50 
amongst whom were the historian Ibn Khaldnn's forebears. 5' 
Muslims of Spain were of a mixture of various races. 52 There were chiefly Berbers, 
Arabs, Black Africans and good proportion of what was known as Muwalladün53 who 
42Razzüq, al Andalusiyyün wa Hyrätuhum ila al-Maghrib Khildl al-Qarnayn al-Sädis °Ashr wal-Sabi 
cAshar, pp 45,81-84. 
Al-llamrüni, op. cit, pp 9-13. 
43A1-i1ajji, Mahäkim al-Taftish al-Ghäshima waAsillibiha, p 33. 
44Bergna, Tardblus (1510-1850), tr. by K. al-Tallisi, p 90. 
45Brett and Fentress, the Berbers, p 66. 
46A1-Hamrüni, op. cit., pp 29- 33. 
47Bazama, Benghazi °Abr al-Tärikh, pp 250-251. 
48Beldiceanu, N, Tärikh al-Dawla al-Vthmänryya, ed. by R. Mantran, vol. 1, p 197. 
49Bazama, TärTkh Barqafil `Ahd al- Vthmäni al Awwal, p 179. 
50Bergna, op. cit. 
51Bosworth, op. cit., p 37. 
52 azzüq, op. cit., pp 24-25. 
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were Hispano-Romans who became Muslims, in addition to some Franks and Slavs 
($agäliba). 54 All those people were Arabised in Islam and followed the Mäliki School 
of worship. The strength of Arabic and the culture of Arabism as well as the pressure 
of Catholicism helped unifying them in Semi-homogenous community. It was Islamic 
in its identity, Arabic in its language, and were all resented by the Spaniards, who 
colloquially dubbed them Moro (Moors). 55 
Amongst those Andalusians who found refuge in Libya was Qäsim Pasha who 
succeeded Mustafa al-Sharif al-Dai as the governor of Tripolitania in the first 
Ottoman rule of Tripolitania (Libya) 1630-1632 (1040-1442H). 56 
Qäsim Pasha sought the assistance of his fellow Andalusian countrymen who marked 
his foreign policies with some hostilities towards the Christian states in general, and 
Spain in particular. Those Andalusians understandably hated European Christians and 
encouraged and resumed piracy against them throughout the Mediterranean in 17th 
century AD. They regarded it as a form of Jihad against those who expelled them 
form their homes. 57 
When Qsim Pasha left the seat of power in Tripoli he went to Cyrenaica, and 
considered for a while to settle there. He eventually managed to obtain a Firmän58 
from the Sultan in Istanbul to settle his Andalusian compatriots in Cyrenaica, and 
embarked on a campaign to attract Andalusians either in Tripolitania and from 
59 Tunisia to settle in Cyrenaica in particular. Some relate the small village of Granada 
on the Green Mountain in Cyrenaica to the Andalusians who built it as a reminder of 
the much loved and missed Granada that their parents left behind in Spain. 60 
53 Bosworth, op. cit., p 12. 
saw cit., p 13. 
ssRaz q, op. cit., pp 26-27. 
56Bazama, op. cit., p 198. 
57Bergna, op. cit., p 91. 
58Jubaydar, Afaq wa Wathä'iq fi Tärikh Libya, p 228. 
59A1-Tardblusi, Darna al-Zähira Qadiman wa Hafiithan, pp 46-47. 60Bazama, op. cit., pp 198-209,217. 
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Most Andalusians settled in the big cities of Tripoli, 61 Benghazi and Darna. 62 
However, their influence was so limited in comparison to those in the neighbouring 
countries. Their number did not really exceed few thousands, and all but a few melted 
in the Libyan society like everyone else. We still know very little of them and about 
them63 if it had not been for the tales that point to those who came from Spain such as 
Awlad Harb who live in Wrishfana. M There are other Tripolitanian families such as 
al-°As`üs, 65 better known as al-Nä'ib al-Ansäri'66 ibn Zikri, al-Bahlül, ibn Gannünu, 
Qargani, 67 Aftis, 68 al-Tashani, 69 and °Abd al-Mälik of Mi$räta. Also, the Dilinsi 
(Andalusi) Qädi family in Benghazi'70 and Mu'adab, al-Imäm, Zaytun (who are 
extinct) '71 ibn Fädil, °Aztiz , al-Bnäni and some of al-Shäcri tribe in and around 
Darna. 72 
There are numerous indications about the reference of some families to Andalusia 
namely al-Twähir who first resided in Benghazi before moving and settling in Darna, 
where they still live until now. Even though Twahir are meant to have come from 
Zlitin, but after investigating the Zlitin link by whether they have uncleship, legacy, or 
any tangible materialistic trace, the finding was none. Zlitin population are known for 
its fervent tribal tendency, and it is divided into three main tribal groups, the °Amäym, 
Fwätir, and Awläd Ghayth and al-Barähma together as one. 73 We found that the 
Twähir do not seem to have any link whatsoever to these tribal groups, nor had any 
61A1-Barghüthi, Tärlikh Libya al-Islämi, p 420. 
62Bergna, op. cit., pp 90-91. 
63Juliaydar, op. cit., pp 246-247. 
64Manna 
, al-Ansäb al- `Arab yya 
fi Libya, p 465. 
65A1-Tallisi, Mu Yam Sukkan Libya, p 227. 
66Great Tripolitanian literary family. One of them authored "al-Minhal a! - `adhb". 67A1-Zäwi, Mu Sam al-Buldän al-Libiyya, p 148. 
68A1-Zäwi, A 74m Libya, p 369. 
------, Mu Sam al-Bulddn al-Llbryya, (F. N) p 135. 
69A1-Zäwi, Mu Sam al-Buldiin al-LFbryya, p 48. 
70Bazama, op. cit., p 223. 
71Jibr-1, Tajridat Ilabib, pp 25-26. 
nAl-Taräblusi, op. cit., pp 48-50,54. 
Bazama, op. cit., pp 219-220. 
73Agostini, Sukkän Libya [Taräblus al-Gharb], tr. by K. al-Tallisi. Cf. (Zlitin), pp 208-241. 
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confessed links to the broader al-Swälim group who were mentioned in the first 
chapter of this research. 
Therefore, we think that some of the Twähir - only some - could have descended from 
the Andalusians, with exception of a few who might have been Arabised Berbers e. g. 
al-Mäjri. They, at first, came to Zlitin through Tripoli, then some of them went to 
Benghazi while the rest settled in Darna. 74 The distinction that made them stands out 
from the larger population of Cyrenaica that they were not Bedouin. In other words, 
they had an urbanized background unlike the majority of the Libyan peasantry. They 
must have come from an affluent society and sophisticated metropolis. This could 
come from nowhere but Spain, whose Muslim people who found themselves on the 
run. The other proof that they were not able to be assimilated nor absorbed by the 
Bedouin surroundings as compared to other Libyan groups who came from various 
part of western and southern Libya and interacted peacefully in one way or another 
with the Bedouin. A good example was the people who came from Misräta and 
Wrfalla, and metaphorically were known in Dama as al-Mi*rätiyya who almost lived 
like the Bedouin did, and intermarried from amongst each other more than with 
Andalusians. Whereas the Andalusians, including the Twähir, had a way of living 
similar to those who were town-dwellers, and wholly different from the Bedouin in all 
aspects of life. They differed in terms of daily jobs, houses (architecture), music, 
literature, cuisine, temperament and even in accent amongst many, 75 and kept 
marriages amongst themselves. 
There is a prevailing view that Benghazi and Darna have been restored by 
Andalusians after many years of neglect and oblivion. The Tunisian traveler al- 
°Ayyäshi endorsed that view as a result of his observation when he visited the area 
three times on his way to Makka, the last was in 1661 (1072H). 76 
The assumption that some of Twähir being of Andalusian background can be 
extended to the urbanized inhabitants of Benghazi, especially the multi-faceted 
74Bazama, op. cit., pp 285,372. 
75A1-Muýräti, al-Ta cdbir al-Sha `biyya al-LYbiyya, p 293. 
76A1-Taräblusi, op. cit., pp 55-63. 
Bazama, op. cit., p 124. 
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familial group of al-Shwaykhät. 77 They transformed Benghazi through their 
architecture style that they carried with them in their collective memory. The vast 
majority were traders, farmers and to a certain extent artisans. Like their brethren in 
Darna who developed the irrigation system, they introduced new agricultural means 
of farming like canalization. They also built arches, gates and homes similar to those 
were in Islamic Spain, and introduced new handicrafts and textiles which were not 
known to the majority nomadic Libyan Bedouin who lived rurally in tents. 78 
"Al-Shwaykhät is not what we call a proper tribe. It consists of a number of independent families 
clustered in Benghazi City for hundreds of years, and they are not related by kinship to each other. 
They are rather an alignment than cognatic kinship. Some claim to belong originally to Wrfalla tribe 
others deny such a link, since do not have any properties or kinship there. The most famous of them all 
are the following Bengazian families: Ziu, Lanqi, Adghim, Qargüri, Bal°am, Ghanäyi, Ba`bä`, Qazab, 
Bu Qa`igis, al-Shayn, clbIda, Shirmdu, Darrali , Mahdawi, Habäq, Walaayshi, Makhalüf and other 
smaller families. 
78Jibr7, op. cit., p 25. 
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The Ottoman reinforcements to the Libyan shores 
The ethnic "cleansing" and religious purging, and the subsequent victory over 
Muslims in Spain hugely boasted the confidence of the youthful and vengeful 
Christian Kingdom of Spain. That also increased its belligerence towards their 
southern Muslim neighbours who felt powerless and patronized. This new reality 
forced the Muslims living on the southern bank of the Mediterranean to seek help and 
protection from their co-religionists in the East, and to seek revenge from those who 
expelled them from their homes in Spain. 9 This was synchronized with the rise of the 
Ottoman Turks northeast of the Mediterranean, both in sea and land. The Ottomans 
had just succeeded in conquering Constantinople, 80 and changing its name to Istanbul 
after becoming its capital in 1453 (857H) on the hands of Sultan Mehmet al-Fätili 
8' (Muhammad II the Conqueror). 
According to some historians, the end of the mediaeval era was marked by the 
Ottoman capture of Constantinople. 82 This era lasted from the split of the Roman 
Empire back in 395 till its fall in the East in 1453. That collapse of the Roman 
Byzantine rule was accompanied with the curtailing of the Orthodox Church 
influence, which led to the Islamization of so many natives and the subsequent 
Turkicization particularly amidst the Greeks within the jurisdiction of the Ottoman 
State. 83 
It is fair to say that, the conquest of Constantinople made the Turks a legitimate 
Legatee of the two "Empires"; the Roman Byzantine in the North and the Arabic 
Islamic in the South. 84 This was achieved by militarily defeating the Byzantines and 
taking their capital by force, and changing it into Istanbul, which means the abode of 
Islam. 85 Also converting the great church of Saint Sofia to Ait Sofiah Mosque. At the 
79A1-Iiamrüni, op. cit., pp 24-25. 
80AI-Banuii, al-Asbän wa Fursiln al-Qiddis Yuhannafi Tardblus, p 7. 
81Bosworth, op. cit., p 138. 
82A1-Barghüthi, Tärikh Libya al-Islami, (F. N) p 410. 
83Beldiceanu, I, op. cit., pp 22-32. 
84Vatan, N, Tärikh al-Dawla al-Vthmänryya, ed. by R Mantran, vol. 1, p 123. 
SSAlkhtoli, Dictionary of Islamic Terms, p 41. 
Juhaydar, op. cit., (F. N) p 226. 
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same time putting the Islamic House in order by taking and transferring the Caliphate 
to themselves as the legitimate administrators of the Islamic world. 86 In pursuit of 
further legitimatization of their rule they brought from Cairo to Istanbul the turban 
and waistcoat of the Prophet Muhammad, and `Uthman's copy of the Qur'an and the 
sword of 'Ali-, 87 where they're reportedly still there. It was, also, the visit of Sultan 
Sulaymän II Qä üni to Baghdad, which coincided "miraculously" with the discovery 
of the remains of Imäm Abu Hanifa. 88 Abu Ilanifa was venerated for his known 
political ideas - namely that he did not see that the Caliph had to be a Qurayshite or 
even an Arab as a condition, but rather any Muslim who is fit to be a Caliph. 
By doing so, the Ottomans broadened their rule to all of the Holy Places of Islam; 
Makka, Madina and al-Quds, besides the sacred places to the Shia minority in 
Karbala' and al-Najaf. That secured them the control of the two main branches of 
Islam, Sunnis and Shi ites. 89 
In critical times, Islam presents itself as valid and steadfast in coping, and flexible in 
devising solutions to the problems of its followers. That was exactly what happened 
when there was no Arab to fill the declining Caliphate seat, a Turk rose up to the 
occasion and became the Caliph of all Muslims. The Sultan Salim was of Qayigh, 
Öghuz, Ottoman and Turkic background9° and became the Caliph despite being a 
non-Häshimite, a non-Qurayshite or even an °Adnäni Arab 9' In fact, it was the 
sword-edge that changed factors on the ground and made the Turkish Sultan the 
Caliph. As things unfolded rapidly in favour of the Ottoman Turks, it did not take 
long for the Sharif of Makka to formally accept the new Turkish authority and hand 
over the keys of Kacba to Sultan Salim Khan in explicit expression of his blessing and 
recognition. 2 In no time, the Arabs and the majority of the Muslims submitted to the 
will of their new Caliph who held by now all the heritage of the Arabs and the legacy 
of Byzantine. The Ottomans went to extend their rule to the rest of the Islamic world 
ß6A1-$alläbi, op. cit., pp 311-312. 
87A1-Murja, op. cit., p 364. 
88Veinstein, G, Tärikh al-Dawla al-Vthmänryya, ed. by R Mantrap, vol. 1, p 251. 890p. cit., p 244. 
90Beldiceanu, 1, op. cit., vol. 1, p 37. 
91Veinstein, G, op. cit., p 244. 
92Al-$alläbi, op. cit., p 313. 
- Tribe, Islam and State in Libya -- 87 -- Faraj Najem 
including North Africa with exception of the Far Maghrib (Morocco), which remained 
under the rule of 'Allids. 93 
The Ottoman State was divided into 32 provinces 1609 (1018H) of which 13 were 
Arabic speaking, which made the Arabs of not less than 50% of the whole ottoman 
population. 94 
Amongst those provinces was Libya, which was then known amongst Muslims as 
Taräblus al-Gharb, and in Europe as Tripolitania (approximately modern Libya). 
Those provinces included: 95 
1) Al-Ihsa 2) Basra 3) Baghdad 4) Mosul 5) Al-Raqqa 6) Aleppo 
7) Al-Shäm 8) Tripoli (Lebanon) 9) Yemen 10) Egypt 11) Tunis 
12) Algeria 13) Tripolitania. 
The rise of the Spaniards was at the expense of the Arab demise, but the Turks' rise in 
the East was to offset that precarious balance. The Spanish were bent on re- 
conquering North Africa, and started on a campaign, which was considered as a 
continuation to the movement described as the Reconquista. 96 They did succeed in 
taking Algeria, Tunisia and then Tripolitania in 1510 (916H). The Spanish took pride 
in pillaging Tripolitania, and regarded that as a victory for the whole of 
Christendom. 7 They wanted to change the demographic geography of the 
Mediterranean area. The Christians succeeded in driving Muslim Arabs out of Europe 
by starting with Sicily and Malta and later out of Spain. Also they wanted to settle 
Christians in North Africa, and in Tripoli in particular to the extent they converted a 
mosque into a church in the old city of Tripoli and named Leonardo Church, which 
was reconverted to what it was when the Turks took the city back 98 This was one of 
93Bosworth, op. cit., pp 38-40. 
94Raymond, A, op. cit., p 521-523. 
950p. cit., p 523. 
96Bergna, op. cit., p 21. 
97Rossi, Libya mundhu al-Fath al-'Arabi Hatta 1911, pp175-176,182. 
98A1-Zäwi, op. cit., p 186. 
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Spain's deliberate policies of avenging the 781 years of the Arab Islamic rule of 
Spain. 99 
This Spanish pomposity and presumptuous exultation outraged Muslims worldwide, 
to the extent that Maghribian Arabs in Egypt, and especially those of Libyan tribal 
descent in Alexandria who hastily organised a meeting in one of their mosques when 
they heard of the fall of Tripoli in the hands of the Spaniards. They took to the streets 
and attacked Spanish businesses and caused too much damage to a Spanish-owned 
hotel. However, matters were calmed after the intervention of the Prince of 
Alexandria who quelled the situation before it got out of hand. 100 
The situation was internationally aggravated when the Ottomans felt that they were 
obliged to protect their fellow Muslims from Spanish aggression, '°' but also, felt that 
they were a power to be reckoned with, and had to intervene as part of their regional 
power prerogatives. 
The first appearance of the mighty Ottoman fleet in the Mediterranean basin was 
made in 1512 (918H). 102 With that, it was made clear to the Europeans, particularly to 
the Spanish who landed in North Africa that the Muslims were back. The activities 
and military maneuvering of the Barbarossa brothers; Khayr-ad-Din and Urur 
represented the Ottoman maritime strength. 103 In return the Ottoman Sultan gave 
Khayr-ad-Din the rank of Capudan, and both brothers were known for their bravery 
and heroism. '°4 
The first post-Islam major European intervention in Libya was by the Normans led by 
King Roger of Sicily in 1135 (530H). 105 They attacked the Island of Djerba, then 
Tripoli, but they were pushed back in failure. However, the Spanish appeared at the 
Libyan coast for the second time and succeeded in occupying Tripoli in 1510 (916H) 
99A1-Barghüthi, op. cit, pp 418. 
10°Op. cit., p 177. 
1011bn Ismä`il, Inhyär Hukm al-usra a! -Qaramänliyya fi Libya (1795-1835), pp 18-19. 
1020p cit., p 181. 
to'Op. cit., pp 186-187. 
104A1-`Asali, Khayr al-Din Barbarossa, pp 19-29. 
t05A1-Zäwi, Tärikh al-Fath al- `Arabi fi Libya, pp 306-308. 
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using a massive fleet that sailed down from Siracusa in Sicily and Malta. 106 The 
fleet's large canons were set on the city, and in response the Tripolines took to the 
streets with their primitive weaponry in defense of their beleaguered city. They 
suffered heavy casualties, and lost around five thousand of their people to the extent 
that the narrow streets of the city were filled with corpses. 107 
The city eventually submitted unwillingly to its Spanish masters, but the Pope, 
Clement VII, pressurised Charles V to award Tripoli to Saint John's Knights, and they 
became its new rulers in 1535 (942H). '°8 
The Ottomans expelled the knights from the Island of Rhodes after a bitter defeat on 
the hands of Sultan Salim in 1523 (929H). 109 The Spanish ruled Tripoli about twenty 
five years. ' 10 However, their rule did not go beyond the walls of the old City because 
of the standoff with the war-mongering tribes surrounding the city, who earlier fled 
the surroundings of Tripoli city, especially to Täjüra. 1l1More importantly, the Spanish 
did not reach the rest of the country, which remained largely unscathed due to the 
tribal pressure on them. 112 
Meanwhile, Bedouin Arab tribes and their Berber allies dominated Tripolitania 
(Figure. 1, Map. 7,8). The famous of all those Arabs who posed threat to the 
Christian rule of the land were the Washshähin clan of al-Jawäri and Awläd Sälim 
tribes and their other Arab clients who had control over Tripoli and its surroundings 
as well as Täjtua, 113 Janzür and Ghiryan. 114 On the other hand, the cousins of those 
tribes ruled the inner parts of Tripolitania, namely the Mahämid who exercised almost 
1°60p. cit., pp 25,360-365. 
AI-Tallisi, Ilikaryat Madinat Tardblus lada al-Rahhdla, p 67. 
107Rossi, op. cit., pp 170-171. 
Feraud reported there were six thousands killed in Tripoli. 
Cf. Feraud, al-Rawl yyät al-Libyya mundh al-Fath al- `Arabi Hatta al-Ghazw al-ltäli, tr. by M. al- 
Wäfi, p 77. 
1°8A1-Zäwi, op. cit., pp 379-380. 
109Ibn Ghalbün, al-Tidhkär fr man malaka Tarilblus wa ma käna biha min al-Akhbdr, ed. by T. al-Zäwi, 
p 116. 
1°Op. cit., (F. N) p 124. 
"'Op. cit., p 120. 
112Rossi, op. cit., p 196. 
113A1-Tallisi, op. cit. P 74. 
"4Al-Barghüthi, op. cit, pp 400,418. 
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complete control over the area between Naf lsa Mountain to Gabes (now inside 
Tunisia). ' 15 
It is worth noting that some of those tribes, especially Banu Thäbit of al-Jawäri, 116 at 
this juncture experienced social changes dictated by politico-economic realities, 
which brought about a radical shake up resulting into a transformation from being 
nomads living in pursuit of greenery and water to a life of agrarian-sedentary. So, 
those tribes managed to combine wealth and power, as well as enjoying the Arab 
blood, which was perceived necessary to enhance their status in the region. 117 
The inhabitants of Tripoli and the tribes in the neighbouring areas realized that the 
liberation of their land from the much-disliked Knights could not be achieved without 
an outside intervention. In 1519 (926H), the number of Muslim families in Tripoli 
declined to only sixty who remained along side the Jewish community who did not 
flee the city. 118 Then it occurred to Tripolines to seek help from the Great Ottoman 
Corsair Khayr al-Din Barbarossa, 119 as they thought, that he alone could return to 
them their city, especially after pledging his allegiance to the Caliph and vowing to 
fight the Christian enemies in his name. 120 Most of the Mediterranean was within the 
much feared Khayr al-Din's grasp, especially when he was previously successful in 
freeing the cities of Algiers, Constantine, Tunis from Spain, and annexing them to the 
Ottoman Regency. '2' 
When the Tripolines met up with Khayr al-Din, the later suggested that they should 
seek direct help from the Caliph himself. 122 Then, the Arabs of Täjtira elected a 
committee made of `Ulama and Wujaha (scholars and notables) 123 who went to 
1150p. cit., p 400. 
16A1- Zäwi, Wulät Tardblus min Bidayat al-Fath a! - `Arabi ila Nihäyat al- `Ahd al-Turki, pp 123-124. 
1171bid. 
118AI-Tallisi, op. cit., p 74. 
Rossi, op. cit., p 191. 
A 1-Bärüni, op. cit., p 35. 
i19Bergna, op. cit., p 32. 
'20A1-Zäwi, Tarikh al-Fath al- ! Arabi ft Libya, pp 382-385. 
'21Rossi, op. cit., pp 186-189. 
122A1-Barghüthi, op. cit., p 420. 
123Sharf al-Din, Mudkhal ila Tdrikh Tardblus al-Ijlimd 7 wal-Igtivddi (1711-1835), p 245. 
Tribe, Islam and State in Libya ----- 91 Faraj Najem - 
Istanbul in the hope that they find military help to rid them of their common enemy, 
Saint John's Knights. '24 They met the Sultan, Sulaymän al-Qanüni, who was most 
welcoming and sympathetic. They told him of how much they disliked the Spanish for 
what they had done to the Muslims and reminded him of the Islamic brotherhood that 
they all shared. They even advised the Sultan to re-conquer Spain and bring it back to 
the Islamic fold, and expressed the readiness to give whatever they had for that. Also, 
they re-affirmed their pledge to him as the Caliph and Amir al-Mu'minin (the 
Commander of the Believers), and urged him to deliver Libya from the Knights and 
incorporate it into his Caliphate. 
Sultan Sulaymän appointed Muräd Agha (also known in Turkish as Aga Murat), who 
was one of the Kullar, 125 who knew Arabic very well to accompany them to Tripoli 
and find a way of liberating it from the Christians. '26 
Muräd Agha landed on the shores of Täjüra in 1550 (957H), and quickly embarked on 
mobilizing the locals to evict the Christians from their homeland. He wrote to Sultan 
Sulaymän reporting to him the latest news. The Sultan, then, ordered the Chief of the 
Ottoman Navy, Sinan Pasha, to co-ordinate with Muräd Agha on how to liberate 
Tripoli from the Knights. 127 When the final decision was made on the liberation of 
Tripoli, both men saw the need to the expertise of Darghüt who was roaming the 
Mediterranean. The Sultan asked him to help in the rescue, and he was sent a copy of 
the Holy Qur'än and gold-plated sword128 as a good gesture and in recognition of his 
skills, 129 but most importantly Darghüt was promised the Emirate of Tripoli once it is 
freed from the enemies. 130 
Darghüt was so delighted to be given another opportunity to fight the Christians, 
which he believed as his religious duty, and a form of Jihad. 131 He was well known 
for his sheer courage, and the moment he received the sailing order towards Tripoli, 
124Rossi, op. cit., pp 198-199. 
125 One of the close Palace eunuch slaves. 
'26A1-Nä'ib, al Ansäri 1-Minhal a! -Adhb fi Tärikh Tarablus al-Gharb, pp 188-190. 
127Feraud, op. cit., p 92. 
'28Sarnih, al Aträk al- Vthmäniyyttn fi Shamäl Ifriq yya, tr. by `Abd al-Saläm Adham, pp 47,49. 
'29Prochshin, Tärikh Libya min Muntafaf al-Qarn 16 Hatta 20, vol. 1, p 31. 
130Op. cit., p 90. 
131Bergna, op. cit., (translator's F. N) p 40. 
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he quickly moved on, and in no time attacked the city, and the natives cooperated by 
joining him against the Knights who had no choice but to surrender to his men. Sinn 
and his victorious army entered the liberated city along with Muräd and Darghüt in 
1551 (958H) signaling the beginning of a new era in Libyan history. 132 
The resounding Ottoman victory in Libya concluded an episode of distress for the 
people of the region, and started a newer but different one under the protection of the 
Ottoman Caliphate firmly established in Istanbul. Libya by now had become a 
subsidiary of the Caliphate ruled by Muräd Agha who was temporarily appointed by 
Khayr al-Din Barbarossa, and later on his recommendation was also confirmed by a 
Sultanic Firmän by the order of Sulaymän al-Qännni133 himself. 
Darghnt rose to the throne of Tripolitania in 1553 (960H)'34 succeeding Muräd Agha 
who retired in Täjüra in compliance with the Sultan's will in making Darghüt the new 
governor. 135 Muräd was most welcomed in Täjnra where he built a great mosque 
named after him, and died there where his tomb still lies. 136 
However, Darghüt continued roaming the sea where he was most feared for his skills 
and bravery. He used Tripoli as a base for launching attacks on Christian navies 
especially the Spanish whom had a grudge against for what they had done to 
Muslims. Darghüt often came back with too many spoils and captives that led to an 
economic boom in the regency, but the most important was the panic inflicted on 
Europeans, which frightened them away from North Africa. This was, the least in 
their eyes, Islamically legitimate to prevent Christian European's dominance of the 
land of the Caliphate. 137 
Furthermore, Darghüt did not stop there, but saw Malta as a legitimate target since it 
was the vanguard of Christian aggression, thus he decided to expel the Knights from it 
132A1- Zäwi, Wulät Taräblus min Biddyat al-Fath al-'Arabi ila Nihäyat al- `Ahd al-Turki, pp 151-158. 133known in the West as Sulaymän the Magnificene. Cf. Grammont, J, Tärikh al-Dawla al- 
`Uthmänryya, ed. by R. Mantran, vol. 1, p 235. 
'34A1-Zäwi, Tärikh al-Fath al- "Arabi fi Libya, p 398. 
135A1-Zäwi, Wulät Taräblus min Bidiryat al-Fach al-'Arabi ila Nihäyat al- °Ahd al-Turki, pp 153-155. 136Rossi, op. cit., p 220. 
137Hitti, the History of the Arabs, p 712. 
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once and for all. He attacked the Island with both his Janissaries and Libyan recruits 
during which he received while battling a fatal injury in the head and died in 1565 
(973H) in Malta. 138 His men brought his body back to Tripoli where he received a 
funeral with a full honour given usually to special fallen men, known in Arabic as a 
Shahid "martyr". His tomb is still in Tripoli to which people still pay homage from 
time to time in his remembrance, where he has been elevated to a level of reverence 
usually reserved for Muräbits. 139 
138Op. cit., pp 228-232. 
'39A1-Zäwi, op. cit., p 158. 
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The Janissaries and their control of the various 
Ottoman State's Institutions 
The Janissary force was a complex institution in its own right. It was the backbone of 
every niche of power that supported the Caliphate and its Sultan . 
140 The foundation of 
the Janissaries (known in Arabic as Inkishäriyya) can really be traced back to the 
`Abbäsid's days. Even though we saw how Häjjaj employed them to a lesser extent 
during the Umayyads, but its systematic arrangement goes back to the °Abbiisids, and 
particularly to the reign of al-Mu°taýim as discussed earlier. This since had become a 
strategic asset inside the military norms and recognized as part of the political 
strategies of the states and emirates within the largely decentralized body of the 
Caliphate. 
In Libya, this military arrangement meant a new political instrumentation 
accompanied by an ethnic dimension in order to inject new blood into Libya's 
Berbero-Arab veins. That, subsequently, affected the tribal order and cast some sort of 
a life of civics to the country as well as this "foreign impact" which in turn was 
influenced by the host Arab-Bedouin temperament. 141 
This mutual influence calls for a reflective look at the Janissaries in terms of inception 
and growth, and its organisational structure as well as the evolution of its mentality 
and sociability in the Libyan arena. 
The first proper and officially recognized Janissary squad was formed by a Firman 
issued by the Sultan Muräd I in 14th Century (8t' H) as a contingent of personal body 
guards in the inner Sultanic circles. 142 The very word "Janissary" or as it is in Arabic 
"Inkishäriyya or Yinkajariyya" is derived from the Turkish word Yenicer which 
literally means the new troopers to serve after training in the Sultanic Court and as 
special forces. '43 The Agha of the Yenicer (Janissary) in addition to being the 
guardian of the Sultanic Court is also the head of the elite forces of the State by which 
'40Goodwin, the Janissaries, pp 69-70. 
14'Kam5li, Sukkän Tarablus al-Gharb, tr. by 1I. ibn Yunüs, pp 41-43. 
t420p. cit., p 27. 
143Veinstein, G, op. cit., p 258-259. 
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he enjoyed the powers of the head of the Wiläya (province) or the mayor of the 
City. 
144 
The bedrock of the Janissaries was mainly Christian slaves and war-captives, which 
can be interpreted as the Sultans distrust of the Ottoman Turks (Map. 6). The Yenicer 
presence expanded from being guards only to infantry and to the navy, a fact which 
enabled them in the 156' and 160' centuries to become the driving force in the 
decision-making process in the Palace as well as in the Majlis (Chamber of the 
Representatives). These acquired political prerogatives ensured them that their 
unchallenged interests are above all's; i. e. corruption included political extortion of 
officials and accumulation of wealth. That ultimately led them into a conflict with 
others' interests, namely the Sultan's himself. Sultan Mahmüd II 1808-1839 (1223- 
1255H) did not like the way they interfered in the State's affairs and decided to put an 
end to their lethal corruption especially when they rejected the military reforms that 
he proposed, which they saw as a reduction of their privileges and powers. For that 
reason, the Sultan gave the orders to put an end to their influence and that was carried 
out in a massacre inflicted on them inside their barracks in Istanbul in 1826 
(1242H). '45 
The Turkish Sultans were not obsessed with the so-called "blood purity"146 as the 
Arabs, who perhaps were. In other words, this purity did not bother the Turks, as long 
as the persons concerned were Turkicized. The Sultans had wives of different racial 
backgrounds and lots of children, whose maternal uncles were other than Turks, who 
made it to the top. A good example of that was Sultan Sulaymän Qänüni, whose wife 
was a Russian and gave birth to his son, Salim II, who succeeded him to the throne. '47 
The Turks generally were not into racial purity, and they are not of one pure race, but 
a mixture, exactly like their fellow Arab Muslims. 148 
'44Cf. Inkishärryya. al-Murja, op. cit., p 450. 145A5äf, op. cit., pp 116-117. 
Trimingham, the Sufi Orders in Islam, p 81. 
'46Veinstein, G, Tärikh a! -Dawla a! - Vthmi niyya, ed. by R. Mantran, vol. 1, pp 243. 
147A1-Murja, op. cit., p 228. 
Veinstein, G, op. cit., pp 265,267. 
'48Cf. A1-Barghüthi, op. cit., (F. N) p 433. 
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The recruitment of Janissaries was done through Dev&me, a Turkish word meaning 
recruitment for the purpose of military conscription midst the Christian subjects under 
the Ottomans. '49 Others went in saying that the Dev&me meant those Christians who 
were not able to pay their due-taxes, then their children would be taken instead, and 
would be brought up as good Muslim soldiers with promising prospects in return. 
Therefore, it was dubbed the children-tax. The Devýirme processes used to take place 
either every three or seven years, depending on the level of demand. 150 The actual 
number of recruits varied from a thousand to three thousands boys each round. 
Despite the pain and anguish Devýirme used to cause those families, it represented 
alight at the end of a tunnel full of poverty and deprivation, and if the recruit 
continued his career he might elevate the standing of his family along with his. '5' 
The recruitable Christian youngsters were from different races. Some were of 
Hellenic background; others were either Aryans or Slavs. The majority came from 
Rumeli whose 80% of its population was Christian Orthodox. 152 Rumeli was a name 
given to the western area of the Ottoman territories in Europe covering Thracia 
(northern Greece), Albania and Macedonia. It is said, that Turks gave the name 
"Rumeli" to the land that was mainly populated by Byzantine Romans. 153 Devýirme 
used to also take place in the Greek archipelago, Bosnia and Herzegovina, 
Montenegro, and fewer numbers from Bulgaria, Hungary, Transylvania, Moldavia, 
and Romania. The Caucasus played part in supplying Janissaries too. People from the 
Caucasus are known in Turkish as Laz, and their homeland extends from Black Sea to 
the Caspian Sea, the Caucasus Mountains constitute the natural borders between 
southern Europe and Asia. '54 The people of the Caucasus differ immensely in their 
ethnicity ranging from Georgians to Circassians, Chechnyans, Abkhaz, Tatars to 
'49Cf. Goodwin, op. cit., (glossary) p 13. 
Al-Murja, op. cit., p 455. 
Bazama, op. cit., pp 375-377,381,388. 
1S0Veinstein, G, op. cit., p 256. 
u1Ibid. 
152Veinstein, G, op. cit., p 245. 
Kamäli, Wathä'iq can Nihdyat al- `Ahd al-Qaramänalli, tr. by M. Bazama, (F. N) pp 25-26. 153Cf. Mawrid encyclopaedia, article: (Rumili and Tragiya). 
'540p. cit., (Caucasus mountain). 
Tribe, Islam and State in Libya -- 97 ---- -- Faraj Najem ---------------------- 
Armenians. 155 The people of the Caucasus constitute more than 50 different 
ethnicities; some of them do not count more than few hundreds, '56 whereas others are 
in millions. They are all regarded as white in terms of the 19th Century racial 
classification, which divided human beings into three distinct categories; Caucasian 
(white), Negroid (Black), and Mongolian (Yellow). Therefore, the people of the 
Caucasus have been called so because of their colour, they also speak more than 
thirty-seven languages. 157 Moreover, the majority of them are Muslims and some have 
settled in the Arab world. There is, also, a tribe of considerable size in Mi*räta known 
as al-Sharäkisa (Circassians), and has since become an integral part of the Arab- 
Libyan society. '58 
Moreover, Dev*irme reached those in Anatolia, Armenia and occasionally Kurdistan 
and even al-Shäm. '59 There were also the unusual captives or slaves from Italy, 
France, and Spain. 160 The only ones who were exempted from Devýirme were the 
Jews and those who belonged to traditional Muslim families in an established and 
respected community such as those in Bosnia and Herzegovina (Map. 6). 161 
Those Europeans who had lived under the Ottoman jurisdiction can be traced to three 
main races, bringing the diversity of the Ottoman ethnic mixtures to such a point that 
it became impossible to tell, who is who; whether they are Hellenistic, Slavs, or 
Aryans. 
1. Hellenistic - which means Greek; encompassing different ancient peoples lived in 
the Greek archipelago and other parts of the Mediterranean. Greece saw many waves 
of invaders who left their cultural and ethnic marks on the land and its people. There 
were Phoenicians, Dorians, Romans, Celtts, Visigoths, Slavs to the multi-racial 
Crusade, and finally the Turks. The Greeks built one of the most interesting 
's"Op. cit., (Caucasians). 
'"Op. Cit. 
'570p. cit., (Caucasian languages). 
158Agostini, op. cit., p 266. 
'59Bazama, op. cit., p 388. 
160Ibid. 
'61Veinstein, G, op. cit., p 255. 
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civilizations that the world had ever witnessed, and left its marks on European 
mentality until modern times. 
The word Hellas (the source of Hellenistic) means Greece in its geopolitical sense, 
and it does not necessarily mean today's Greece, but rather those countries that the 
Greek culture reached and influenced in many respects. 
162 The Greeks went East 
reaching with their culture Asia Minor (Turkey), Syria, Egypt and some parts of Asia 
between the fourth century BC and the first century AD. All the people of those 
different areas were historically known as Hellenistic as a result of the cultural union 
and intellectual assimilation that took place between them all. 
163 
2. Slavs - It is a name the Arabs collectively used to describe those who populate 
Eastern and Central Europe. The Muslims in Spain used the word "$agäliba" meaning 
Slavs to war-captives who were the product of Europeans fighting Europeans, and 
then sold in Spain. 164 
The Slavs live in three European geographical communities: 165 
The southern group - Serbians - Slovenians - Bosnians - Bulgars - and 
Macedonians. 
The western group - Czechs - Slovaks - Poles. 
The eastern group - Russians - Byelorussians166 - Ukrainians. This group makes up 
the majority of the Slavs. 
3. Aryans167 - which literally means, in Sanskrit, "Nobleman". Sanskrit was the 
ancient Aryans' language, from which other Hindu-European languages derived 
from. 168 The Aryan tribes lived in the highland of Asia and then spread in the Indian 
subcontinent and Europe. Some of them occupied the hills of Iran, other went into the 
north Indian subcontinent (Kashmir - Pakistan - Afghanistan) mixing with its original 
'62Mawrid, op. cit., (Greeks). 
'630p. cit., (Hellenism). 
'6'Mawrid, op. cit., (Slavs or $agäliba). 
'650p. Cit., (Slavic languages). 
166Belarus means white Russia and they claim not to be racially tainted by the Tatars like the Russians 
did. 
167Mawrid, op. cit., (Aryans). 
168 The new Oxford illustrated Dictionary, vol. 1, article: (Aryan). 
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population. 169 The Aryans generally lived between the Caspian Sea and the Hindu 
Kush Mountains, and still use Sanskrit in its derivatives. It is also widely assumed that 
their descendents are Albanians, Germans, Kurds, Persians (including Tajiks), 
Armenians, Pashtun Afghans, and many of the smaller races that make up the peoples 
of the Caucasus Mountains. 170 
When the Turkish Ottoman momentum mobilized all those races, it did not really 
matter so much to the common man in the street whether you were former slave or 
freeman, or even which part of the world you came from. There was not any criterion 
of scrutinization to find out whether a person was a good Muslim or still covertly 
profess his previous faith and pretending otherwise. 
The recruitment of all those peoples gave rise to the general Turkish term of Kullar, 
the Arabic pronunciation is Qulat, which had overstepped its actual linguistic 
significance to the specific situation that it was designed for, and found new fertile 
ground for different use in a country like Libya. 
Kullar meant slaves. '7' They were basically the Sultan's allotment of war-spoils 
estimated one tenth of the total. 172 Kullars sometimes bought on the market, or were 
the Devýirme's intake. The Kullar securely established themselves by being well- 
positioned around the Sultan, and ensured an ascension to the highest offices within 
the Sultan's Camp. 173 They became the rulers of al-Shäm as well as Egypt with the 
blessing of Istanbul, especially in the golden days of Egypt, Mamluk State was re- 
confirmed by the Ottomans, and whose rulers ruled Egypt as vicegerents of the Sultan 
until the French invasion of Egypt in 1798 (1213H). 174 
This method of delegating powers to former kullars had become an Ottoman State- 
policy, to the extent that big part of the State's staff and key army personals were of 
169Mawrid, op. cit., (Indo-Aryan languages). 
1700p. cit., (Iranian languages). 
"'Veinstein, G, op. cit., p 255. 
17z1bid. 
173Veinstein, G, op. cit., pp 261,264-265. 
174Bosworth, op. cit., pp 43-45. 
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Kullar's background. 175 Those Kullars were not as ordinary slaves as one might 
assume. They could not be sold once they procured by the Sultanic Court, 176 and were 
not allowed to do other jobs apart from serving the Sultan and his Camp. In other 
words, they could only serve in the army or the civil services. '77 Those jobs were 
mostly in the Palace (the nerve centre of the State), the interior and foreign ministries, 
and the consultative assembly (parliament), in addition they were also the keepers and 
the watchful eye of the Sultan on practically most State's affairs. 178 
The Dev*irme process involved a strict selection of Christian cadets from Rumeli, 
Anatolia and other places as mentioned earlier. However, from amongst those 
youngsters the fittest and the strongest would be chosen, especially those who were 
handsomely tall and generally good-looking. 179 They would then be transported to 
either Istanbul or Bursa where they would undergo the surgery of circumcision as 
prescribed in Islam, known in Turkish as "Sonnet", after vowing to profess Islam as 
their religion from now on. The majority of those youths' age range from seven to 
twenty years. Once they are selected they undergo tough training, in which they 
would be, at first, lodged with Turkish peasants and army personals in Rumeli and 
Anatolia to work as servants, and more importantly learn Turkish language and 
traditions, and learn more about Islam. When they successfully complete the course 
then they would qualify to the long-awaited ranks of the Janissaries; an honour well 
deserved. The kullar-Janissaries would then be distributed to Acmi oglan (the foreign 
youngsters' force) where they receive further combatant training, and indoctrination 
until they show absolute obedience to their superiors. ' 80 
Amongst the very famous men who graduated from Dev§irme was the Greek born 
Sinan Pasha the architect; 181 also Melunet Sokollu, originally Bosnian Serb, who 
became Sadr-i-azam (Prime Minister) of the Caliphate. '82 
175Veinstein, G, op. cit. 
1760p. cit., p 258. 
177Ibid. 
'780p. cit., pp 256-258. 
190p. cit., p 257. 
18O cit., pp 256-257. 
181Some Albanians claim Sinn to be of Albanian origins. Cf. Goodwin, op. cit., p 153. 
192Veinstein, G, op. cit., p 259. 
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In fact, that sort of training entails them to cut off any links with their religious, 
cultural and indeed ethnic past. 183 Instead they would be, without much choice, 
encouraged to be turkicized in language, traditions and practices. 184 They would also 
be strategically mobilized against the "infidels" by indoctrinating them in a $üfi 
manner to the point of saturation and ever-readiness for holy Jihäd against the 
enemies of God and the State. If those young men were to refuse or falter they would 
be punished severely by either clubbing or worst sending them to do routinely guard 
duties in a faraway garrisons. '85 
How and who persuades those youngsters to embrace Islam and become the 
Defenders of the Faith, this would be the duty of the Kullar's Imam known in Turkish 
as (Hoca). 186 There would be a number of Bektgi (Bektäshi) Dervishes along with 
Hoca who enjoy much freedom in dealing with cadets, and would convince and 
prepare them for any eventualities that the State in the name of Islam may require 
from them, even if they had to die. 
The Bektäshiyya Order is traced to its founder Häjji Bektäsh Wäli of the 14th century 
(8th H). He was a $üfi who claimed to be of °Alid descent. 187 His $üfi teachings were 
considered by many scholars of mainstream Islam to be full of heterodoxy and 
deviations, 188 but were under the state control in the context of "Islam within the 
"Shahanic" Sultanic institutions". '89 This tariga had traditionally been linked to the 
palace, 190 and particularly the Janissaries; and the link was manifested in later years 
with the dealings of Muräbits of Libya with veneration when the Janissaries served 
there. 
The Bektaýis mixed Turkish poetry with light music in a militaristic setting, which 
exerts a dazzling spiritual influence on the young cadets. With that, their acceptance 
of Islam is concealed with content and pleasure. They kept those $üfi practices even 
183Ibid. 
184Op. cit., pp 256-257,299. 
1850p. cit., pp 256-289. 
186Goodwin, op. cit., pp 148-149. 
187Trimingham, op. cit., pp 81-83. 
1880p. cit., p 81. 
189'Veinstein, G, op. cit., p 290. 
190Bayyümi, al-Turuq al-$üfiyya bayn al-Snsa wal-91yäsa fi Misr al-Mu %ira (1903-1983), pp 39-41. 
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in later life. Whenever they went to war they used to enchant a special Ducä' 
(invocation), ) in which they call upon "the spirit" of Imam °Ali and Häjji Bektäsh, the 
Order's founder, to accompany them and intercept with God so to come to their help 
if and when needed. 191 
There was no female Dev§irme as such. Girls used to be brought to the palace either 
as gifts from other world leaders or captives, or in most cases bought on the open 
slave market. 192 Those women played an important role in the direction of the 
Ottoman politics at different phases of its history just like other Muslim women did 
throughout the Islamic Arab history. 193 
Janissaries were not allowed to get married at first, including those who were willing 
and able to do so. Some of them used to be forcibly subjected to castration by which 
the testicles were removed to deprive them from any sexual desire or arousing. 194 The 
person who received this kind of surgery would be called Agha, literally meaning 
eunuch. 195 In some extreme cases; the testicles and the penis would be removed, and 
then one would entirely lose desire and ability for any sexual practices, exactly like 
the way it used to be practiced in the Byzantine times. As a result, eunuchs were able 
to serve in the Hareem court. 196 
It must be said that the Arabs did not know the practice of castration or any gentile 
mutilation for the purpose of depriving one of manhood. However, this was a 
militaristic practice came from Europe through the Turks to Muslims, whereas Islam 
strictly forbids it. Moreover, those practices were frequently performed during the 
reign of Salim I 1512-1520 (918-926H), an important period of the Janissaries' 
military development. Later recruits were spared the practice and were allowed to 
resume their life by marrying, and were also permitted to live with their wives outside 
19'Veinstein, G, op. cit. 
1920p. cit., pp 265-267. 
'930p. cit., pp 266-267,279. 
'940p. cit., p 268. 
1950p. cit., p 264. 
'96Op. cit., p 265. 
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barracks, as opposed to bachelors who were confined to designated areas. 197 The 
Children of those Janissaries had the opportunity to follow in their fathers' footsteps 
and become potentially distinguished. 198 
The governor or as he is called in Turkish "Pasha" or "loosely known as Wali", was 
the representative of Turkish Sultan (Caliph) in one of the Caliphate's provinces. The 
Pasha almost enjoyed absolute powers; and he had a full command of the 
following: 199 
1) Main forces (national Janissaries and infantry) stationed in the province 
2) The provinces' own local forces 
3) The provincial navy 
The judiciary, education and religious edification were left firmly in the hands of the 
religious institution under the directorship of the Grand Mufti, also known as Shaykh 
al-Islam. 00 The Iianifi Madhhab (School of Jurisprudence) had become the official 
religious line to be followed throughout the Caliphate. It is called after al-Nu`man 
Abu IIanifa 699-767 (80-150H)20' besides the other Sunni Madhhabs namely the 
Mäliki, ShdFi, and Hanbli were allowed to be practiced each by its adherents. 
Whereas the other non-sunni Madhhabs such as Shiites or Iba4lites were not 
recognized by the State. 202 
In Libya, the Ijanifi and the Mäliki Madhhabs were considered as the official 
interpretation followed by the Shama courts. The office of the Mufti of Libya used to 
be assigned to a Hanifi preferably of Turkish origin, whereas his Deputy would be a 
Mäliki of Libyan-Arab Muräbitic or Sharif background. 03 The Deputy's office had 
traditionally been more or less given to the same family especially al-°Ascüs that later 
197Veinstein, G, op. cit., pp 289-290. 
1980p. cit., p 259. 
t99AI-Murja, op. cit., pp 461-462. 
200Veinstein, G, op. cit., pp 281-282. 
20'Al-Shak°a, Islam bilä Madhähib, pp 411-421 
2021bn Ismädil, Inhiyär Hukm al-Usra al-Qaramänlyya fi Libya (1795-1835), pp 169-170. 
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became known as al-Näyib (meaning the deputy), because they had always deputized 
the Mufti. 204 
At the same time the Ibädi Madhhab remained very remote in strictly Berber 
populated areas in Libya, namely Jabal Naf-usa. They had their own indigenous courts, 
and their followers consulted only Ibädi scholars and arbitrators who lacked the 
official seal of the Ottomans. They were not allowed to participate in any of the State 
sponsored religious activities, which might have brought them closer to recognition. 
The same situation still sadly remains to the day. 
It is fair to say that the Sultan had no religious powers in Shari°a or the formulation of 
legal opinions. He would get away with breaking these laws if he could, but could not 
make, alter, or interpret them at all. Those were the limits only of the Mufti and his 
institutions. However, the Mufti was appointed, replaced, and dismissed by the 
Sultan. But the Sultan could never take over the religious authority and powers of the 
Mufti. 205 
The position of the Mufti was a post of honour and eminence equated to that of the 
$adr-I-atem (Prime Minister), and his prestigious position made him the opposite 
number to the Patriarch of the Greek Orthodox Eastern Church, 206 which included the 
church of Constantinople, Antioch, Alexandria and Jerusalem. These cities have 
since become Islamic and their Christian character had irrevocably diminished. 
The Eastern Patriarch is regarded as the Archbishop and the "Pope" of the Orthodox 
Church that recognizes and worships in accordance with the Byzantine's theology. 
Thus Patriarch of Constantinople was ennobled to the status of the Sadr-i-azam207 
The Mufti enjoyed many special authorities, and was in charge of all clergies and the 
approved Islamic institutions in a State sponsored quasi-pyramidal structure. The 
clergies were distinguished from commoners by their long dress and white-voluted 
turbans, as it is the case now amongst the clergies in al-Shame and Turkey. It must be 
said that this ceremonial dress and hierarchy is somewhat strange to the Islamic-Arab 
203Ibn Müsa, pp 65-66. 
2°4A1-Tallisi, Mu Yam SukkFn Libya, p 227. 
Juhaydar, Afaq wa Wathä'iq fi Tarikh Libya, (F. N) p 11. 205Veinstein, G, Tärikh at-Dawla al-Vthmänryya, ed. by R. Mantran, vol. 1, p 251. 2060p. cit., p 282. 
2071bid. 
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culture. At the same time, it is thought to be a bi-product of an estranged matrimony 
involving the Islamic Ottoman Sultanate and the inherited Byzantine Empire. That 
situation excited the Ottomans, and made them grew in confidence by the consecutive 
victories over Christians and expansion at their expense in Eastern and Southern 
Europe. This feeling became even stronger as they threaten various European 
kingdoms including the siege of Vienna twice, 208 and succeeding in turning the East 
and South of the Mediterranean into an Islamic protectorate. 
The relationship between Islam and the Ottoman Caliphate was one of reverence and 
sacredness. Islam in the Ottoman Caliphate was respected at all levels. This is no 
surprise since the Ottoman Turks drew their legitimacy from Islam. The Sultans had 
the utmost and infinite respect for the culama, al-Ashräf as well as the Muräbits 
amongst others 209 This was manifested in reality by the influence the culama exerted 
on the Sultan and his courtiers. Istanbul could not do anything without consulting the 
culama in every small and big. 10 The SharF a (with its laws) was officially and 
publicly observed. In addition, the State assets were put in the services of Islam, and 
consorted with full recognition and respect for the covenanted people under protection 
i. e. Christians and Jews. To assert the Islamic identity of the State the Turks used to 
pledge their allegiance to the new Caliph in one of the revered mosques just on the 
outskirts of Istanbul, Abu Ayyüb al-An$äri Mosque, where one of the Prophet's close 
companions is buried and frequently visited. Further evidence of the State's Islamic 
adherence. 211 
The loyalty of the Janissaries was too dear. Their salaries used to suck up around third 
(30%) of the State expenditure. 212 It was a customary tradition each time a new Sultan 
sat on the throne, he would give out to those men of arms what was called Bak§iý, 
also in Arabic `Bakshiysh", 213 or other wise known as tips or gratuity. The head of the 
Janissary force was the Agha. He was a strong Janissary, one of the Sultan's Kullar 
and reported to him directly. 
208Grammont, J, Tärikh al-Dawla al- `Uthmänryya, ed. by R. Mantran, vol. 1, pp 218-222. 
209Bazama, Tärikh Barqafil °Ahd al- `Uthmäni al Awwal, (F. N) p 253. 
210Grammont, op. cit., p 209. 
Neinstein, G, Tärikh al-Dawla al- Vthmäniyya, ed_ by R. Mantran, vol. 1, pp 249,251. 211Veinstein, G, op. cit., p 249. 
Al-Murja, $ahwat al-Rajul al-Marid, p 46. 
212Veinstein, G, op. cit., p 287. 
2130p. cit., p 249. 
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The Janissaries used to guard the sultan as well as generally fight, but also did the 
following: 214 
1) keep public order 
2) fight fire alongside fire brigade 
3) guard the Diwan (Parliament) 
4) defend and guard frontiers' outposts for which they received overtime. 
5) protect the people of the Scripture (Christian and Jews) 
6) take part in naval raids, known in the West as corsair. 
The Janissaries' roles were similar in various Ottoman provinces, and in many cases 
the local troops used to join them especially at times of wars, which led to 
"karaghlization" of many Arabs and Berbers. 
The Janissaries' apparatus explained the multitude of so many races reaching the top 
or the ruling elite. Beside the Sultan-Caliph, there was the Prime Minister and his 
office was the second highest in the land. The Sadr-i-azam (PM), as he was known, 
was the responsible for all State affairs, either by full mandate from the Caliph or by 
his executive role. Also, he was the head of the parliament as well as the government 
and the supreme Sultan representative, and the second man after the Caliph. 215 
Amongst those Janissaries who became Prime Ministers between 1453-1623 (857- 
1033H) were only five native Turks, where as there were eleven Albanians, six 
Greeks, a Circassian, a Georgian, an Armenian, an Italian, a Serbian, a Croat, and 
many others who were Turkicized and the origins were either lost or forgotten. 216 
2140P. cit., pp 290-291. 
2Op. cit., pp 277-278,281. 
2160p cit., pp 258-259. 
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Ending 
The Turks progressed gradually within the Arab-dominated caliphal structure to reach 
the zenith of the Islamic State and that coincided with the Spanish inquisitions and 
Reconquista, and the ultimate expulsion of Muslims from Spain, which led to the 
fleeing of some of them to Libya. However, the Turks never occupied Libya against 
the wishes of its people; they were rather called upon by Libyan notables to bring 
Libya into the Ottoman fold and reinforced its shores against Christian aggression. 
Those events saw Libya changed dramatically yet introduced more ethnicities that by 
time were tribalised in a Libyan fashion. More importantly, Libyans adopted many of 
the Turks practices such as piracy and military code of conduct and political 
traditions. 
As for the janissaries, they were more than fighting force; they actually dictated the 
policies of State and the destiny of its high-ranking officialdoms including the Sultan 
himself, and that re-shaped the history of Islam where enslaved conscripts became the 
masters of the land. 
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Chapter 4 
Karäghla; transmutation of Ottoman Janissaries into an Arab tribe 
Prelude 
Karäghla emerged from the mixture of Ottoman soldiers with local Libyans mainly 
Berbers, Arabised and Arabs, to dominate the affairs of the State and subjects alike. 
As a result, there has been a fallacy that the Ottoman soldiers are of Turkish origins, 
therefore, the Karäghla are the product of Turkish soldiers marrying local women, and 
the conclusion that Karäghla are of Turkish ancestry that has no paternal roots in 
Libya. It is also assumed that the Turks, and only who were ethnically Turks, ruled 
Libya. These are some of the misnomers in the history of Libya. 
This chapter is dedicated to deal with these precise fallacies, and hereunder the topics 
that would explain the ambiguity; 
1. The origins of some of Libya's Ottoman rulers 
2. The process of Karaghlization and the composition of al-Karäghla 
3. Majority of Karäghla are of Libyan descent 
4. Karäghla; the Qaramanli State of Libya 
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The origins of some of Libya's Ottoman rulers 
When the Ottomans landed on the Libyan shores in 1551 (958H), there was a 
detachment of Janissaries amongst the men who docked there, and that terrified the 
Christian knights at the same time encouraged the locals to fight. ' This was due to the 
reputation of fierceness as well as the Islamic zeal that the Janissaries were famous 
for. 2 
In addition to the professional mariners and the dedicated Janissaries there were 
convicts and other lawbreakers who were seeking a life other than that of guilt and 
shame, 3 and the Libyan campaign represented to many of them a window of 
opportunity. But there were lots of Libyans who wanted and joined the liberating 
army from various tribes led by al-Swälim and al-Jawäri tribes of Tripolitania 4 The 
Janissaries were part of the Ottoman force that eventually drove out the Knights. 5 The 
Leader of the army was Sinän Pasha who was a Janissary himself and a brilliant 
general of Albanian origin. 6 
After the successful recapture of Tripoli and the complete expulsion of the invading 
Christians, the victorious Ottomans became the new masters of Tripoli. The 
Tripolines warmly and understandably welcomed them, pledged allegiance to the 
conquering Caliph, and recognized in acknowledgement the ample service that his 
representatives had done to their country. This welcome that the Libyans had shown 
to the Ottomans was genuinely out of sense of gratitude. Also, Libyans were very 
impressed with the rather non-Arab and newly converted Muslims' enthusiasm in 
defending Islam. Especially in a country like Libya, which was regarded as a liability- 
state due to its widespread poverty, illiteracy and general lack of any economical and 
'Al-Zäwi, Tdrikh al-Fath al- `Arabi fi Libya, pp 391-392. 
2Feraud, al-Ilawl . ydt al-Libyya mundh al-Fath al- "Arabi Hatta al-Ghazw al-I{äli, tr. by M. al-Wäfi, 
pp 94-95. 
3Veinstein, G, Tan kh al-Dawla al-Vthmänryya, ed. by R. Mantran, vol. 1, p 307. 
Sätnib, a! -Aträk a! - `Tlthmäniyyim fi Shamdl Ifrigiyya, tr. by `Abd al-Salam Adham, (F. N) p 25. 
4Feraud, op. cit., p 107. 
A1-Barghüthi, Tärikh Libya al-Islämi, p 418. 
5Sämih, al Atrak al- `Uthmäniyyün fi Shamäl Ifriqiyya, tr. by `Abd al-Saläm Adham, pp 49-52. 
Al-Zäwi, op. cit., pp 391-395. 
6Hitti, the History of the Arabs, p 710. 
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political strategic importance enjoyed by countries such as Egypt, Tunisia and 
Algeria. The state of affairs, which Libya had lived, makes one wonder about the 
acceptance of those foreign Muslims fighters, and the encouragement they were met 
with to unite with the natives to the extent of assimilation beyond recognition. 
Those foreign troopers had become the masters, and as a result made the seat of 
power in Tripoli a monopoly of theirs. Tripoli had been since then ruled by non 
Berbero-Arab governors, but also amongst those Ottoman rulers were lots of non- 
Turkish natives as revealed in the following: 7 
1) Muräd Agha was the first Wäli in Tripoli since Libya was brought into the 
Ottoman fold after being liberated. His reign lasted from 1551 till 1556. It is said 
that he was of Italian origin and precisely came from Ragusa in south Italy. 8 
2) Dargnt Pasha (1556-1565) came from Mentesha on the Turkish western coast, 9 
which was overwhelmingly populated by Greeks. It was thought that Dargnt came 
from amongst them. 10 Even though, most sources did not really elaborate on his 
ethnic background. However, the Greeks made up the majority inhabitants of Asia 
Minor since the days of Homer (9thBC), and were not expelled entirely until 1922 
in direct response of their mistreatment and deportation of Turks from the Greeks' 
dominated areas. " The Greeks as well as the Italians knew the sea from early 
times and lived on it. The Greeks, in particular, made a living from the sea due to 
their geographical archipelago location, and as a result they cultivated a 
considerable experience in dealing with the sea, in which they emotionally 
became attached to. 12 In contrast, this was different with the Turks who were not 
acquainted with the sea due to their early life as nomadic horsemen roaming the 
plains of Asia similar to the Arabs. 
7Bazama, Tärikh Barqa fil `Ahd a! - Vthmäni al Awwal, p 388. 
8Feraud, op. cit., (F. N) p 107. 
9Rossi, Libya Mundhu al-Fach a! - `Arabi Haifa 1911, p 204. 
1OFeraud, op. cit., p 89. 
"Cf. Mawrid encyclopaedia, article: (Greco-Turkish wars). 
12Bazama, Tarikh Barqa frl `Ahd a! - `Uthmdni al Awwal, pp 388,395. 
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3) `Uluj 'All Pasha - (1565-1568) - he was from Calabria in south Italy. 
13 
4) Ja`far Pasha - (1581-1582) - it was thought that he was from the Caucasus, and 
it is not known for sure whether he was a Russian, 14 a Circassian or else. 
5) Muhammad al-Sagizli - (1633-1649) -a Greek sailor from Sagis in the island of 
Khios (Chios), came to Tripoli on Christian ship then moved on to Algiers where 
he embraced Islam and took on the name Muhammad instead of (Giovanni 
Soffieti). 15 He was the first Ottoman Tripolitanian ruler who minted provincial 
currency made of silver called Qarmil. During his reign, the Ottoman umbrella 
was stretched to cover Cyrenaica when Sagizli's forces extended their control to 
the city-port of Benghazi in 1638.16 Cyrenaica was then under the Mamluks of 
Egypt spheres of influence. 17 The Benghazi campaign was successful because of 
the 300 strong Janissaries, Sagizli employed as well as some the captured 
Christians who were put to that use. After installing Ytisuf Bay ruler of Benghazi, 
Sagizli moved south on the Oasis of Awjila and annexed it to his rule in 
Cyrenaica. 18 
6) `Uthmän al-Sagizli - (1647-1672) - was a Greek slave then embraced Islam and 
was freed just before the campaign on Cyrenaica. 19 He was also the first 
commander to recruit local Arabs from the tribes of Swälim, Jawäri, and Mahmid 
into his force alongside the Janissaries. 20 
7) Päli Shaos Dai - (1672-1675) - from the Balkan and the name sounds and could 
well be an Albanian. 21 
8) Ibrähim Celebi - 1676AD - from the Greek peninsula of Morea 
(Peloponnisos) 22 
13Rossi, op. cit., p 233. 
140p. cit., p 234. 
150p. cit., p 267. Others spelled it (Juvani Suviti). 
16Bazama, Benghazi `abr al-Tarikh, p 251. 
'7Shäkir, Tärikh al-Islämi (al-Tärikh al-Mu asir li-Biläd al-Maghrib), vol. 14, p 12. 
'sBazama, op. cit., pp 251-252. 
--------, Wähät al-Janib al-Bargi, pp 275-280. 
19Rossi, op. cit., p 268. 
20Bazama, Tärikh Barqa fit 'Ahd al- `Uthmäni al Awwal, pp 235-238. 
2'Rossi, op. cit., p 290. 
Bernga, Taräblus (1510-1850), p 175. 
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9) cUthmän Bäbä Dai - he was enslaved and brought to Algeria, and somehow 
became the ruler of Tripoli. He was from Nice in France and not Nis in Serbia. 
23 
10) `Ali Dai (the Algerian) - (1683-1684) - originally from Rumeli, he was thought 
to be a Greek. 24 
11) Al-Häjj `Abdallah Dai - (1684-1687) - he was most likely Greek from Izmir, 
and not Turkish. 25 
12) Muhammad Pasha al-ImAm (1687-1701) - He was an Imam for one of Tripoli's 
mosques and his origins were said to be from Montenegro 
26 
13) Khalil Pasha al-Arnauti27 - (1702- 1709) - He was one of the very few 
Albanians who ruled Tripoli. 28 
14) `Ali Burghil (Aljazä'iri which literally means Algerian) - (1793-1795) - He was 
a Georgian from the Caucasus. 29 He was a mercenary and artful at the same time, 
he took Tripoli by deception but was eventually forced to escape to Egypt 30 
There were, also, other distinguished military commanders who brought Libya 
respects and standing in the region such as; 
1) IIusayn Caliji - Italian - Top General - 168331 
2) Mulhammad Khazindar - Italian - treasurer as his name suggested - 168432 
3) Muräd al-Mälti - Maltese - as his name suggested - the military commander of 
Ghariyän - 168733 
22Rossi, op. cit., p 295. 
23Op. cit., 297. 
Feraud, op. cit., p 193. 
24Rossi, op. cit., p 300. 
uBernga, op. cit., p 191. 
26Rossi, op. cit., 307. 
Bazama, Tärikh Barqafil CAhd al-Qaramlinli, p 120. 
271t comes from the Albanian word Arnahut which means Albanian-conscript in the Ottoman army. 
28Rossi, op. cit., p 298. 
Shaläbi, Albisa `ala Mashjab al-Turiäth, p 34. 
Bemga, op. cit., p 180. 
29Micacchi, Taräblus a! -Gharb Taht Hukm Usrat al-Qaramilnli, pp 119-120. 
30A1-Zäwi, Wulät Taräblus min Bidäyat al-Fath al-'Arabi ila Nihayat al- `Ahd al-Turki, pp 227-229. 
3'Rossi, op. cit., (F. N) p 300. 
320p. cit., p 298. 
----- Tribe, Islam and State in Libya ----- 113 - Faraj Najem ----- 
4) Khalil Beg Qardiguli - Montenegro - Military Commander -1697 
34 
5) Zayd `Abdallah - Governor of Awjila - from Toulon in France - 182535 
6) Muräd al-Rayis - Navy chief - His real name Peter Lysle from Perth in Scotland - 
married Yüsuf Pasha's daughter. 36 
7) Mustafa al-Ahmar - of Georgian origin - the governor of Murzuq - and married 
the other daughter of Ynsuf Pasha. 37 
The institution of Janissaries had its own titles of honour for its leaders who worked 
their way up through the system imported from Turkey, and was accustomed to the 
Libyan environment. 
The synthesis of those titles carry Arabic expressions like Khazindar which literally 
mean treasurer, but there were also other titles of Perso-Turkic origins such as Pasha, 
Dai, Beg, Agha Bölük Pasha ... 
38 
The title of Pasha meant in political terms the sole representative of the Sultan-Caliph 
in the province and lived in the castle or palace in the capital of that province or state. 
He used to be appointed for a year subject to renewal, some stayed longer where 
others were not allowed to serve their full term depending on their circumstance 39 
However, the average Pasha served for uninterrupted two years at best. One must not 
confuse the Pasha with Wäli. The title of Wäli in the Ottoman rule was restricted to a 
person who normally keeps law and order within the province, like the chief of the 
police nowadays 40 
The deputy of the Pasha was called Kahya. 41 This word was changed in Libya in 
pronunciation and writing to Kiikhiya. 42 Also, the title Khazindar was to deal with the 
330p. cit., p 299. 
340p. cit., p 308. 
35op cit., p 393. 
360p. cit., p 374. 
37Clapperton, Difficult & Dangerous Roads, ed. by Bruce-Lockhart and Wright, (F. N) p 203. 
3SRossi, op. cit., p 357. 
Goodwin, the Janissaries, (Glossary) pp 12-16. 
39A1-Murja, 
. ahwat al-Rajul al Marid, p 462. 
40Goodwin, op. cit., (Glossary) p 16. 
41Cf. Al-Murja, op. cit., p 459. 
Goodwin, op. cit., p 14. 
Bazama, Tärikh Barqafil °Ahd al-Qaramänli, p 162. 
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financial side of the state's affairs. Whereas Khüja43 was for those who handle the 
state's correspondence and offer consultancy that required particular competence. 
Daftirdar was for those who managed the administrative and financial matters as 
well . 
44 However, Dais, Begs, Aghas occupied the highest ranking within the state's 
chain of scalar. 45 Dai meant in Turkish literally uncle, then with time, it had changed 
to be limited to staff officer who was in charge for paying soldiers salaries. 6 Whereas 
the title Beg was given to those responsible officers who were at the highest rank. It 
later became an honorary title given to the sons of the Pasha who did not even occupy 
senior military posts 47 
Karäghla was a distinct phenomenon in its kind in Libya, especially to the largely 
tribal bedouin society, since Libya was known for its zealot tribalism, and introvert. 
Usually, Libyan societal structure fundamentally based on lineage and ethnicity under 
a tribal umbrella bears either a Berber or an Arab label. In most cases those tribes are 
named after an Arab tribal names such as Awlad Sulaymän, °Ibidät, or Berber ones 
such as Zamüra or Wrfalla. Sometimes those tribes get their names from towns, cities, 
countries or even professions such as; Misräti (Misrdta), Ghiryäni (Ghiryän), Zwäri 
(Zwära) Jibäliyya (the Berbers who live on Jabal Nafusa), Mälti (Maltese), Ttlnisi 
(Tunisian), Misri (Egyptian), Südani (Sudanic), Albani (Albanian), Bushnaq 
Juliaydar, Afaq wa Wathä'iq fi Tärikh Libya, (F. N) p 206. 
The Khüja family in Tripoli and the Kikhiya in Benghazi., and both are prominent there. 
42Rossi, op. cit., p 278. 
43A1-Zäwi, Wulät Tarablus min Bidäyat al-Fath al- `Arabi i1a Nihäyat al- °Ahd al-Turkel, p 216. 
Rossi, op. cit., p 357. 
"Goodwin, op. cit., p 13. 
45A1-Murja, op. cit., pp 449-454. 
"Rossi, op. cit., 255-257. 
47Ibid. 
Sämih, op. cit., pp 176-177. 
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(Bosnian), Sharkasi (Circassian), Kurdi (Kurdish), Bornawi (Borno in Chad), IIadäd 
(Blacksmith) and many other names that draw their origins from such places and 
trades. 
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The process of Karaghlization and the composition of al-Karäghla 
The phenomenon of Karaghlization introduced newer circumstances in the Libyan 
society in recent history. The 16th, 17th and 18th centuries saw the absorption of 
relatively large numbers of recently Islamised and Turkicized Europeans came 
amongst the lines of Ottoman Janissaries arriving in Libya (Map. 6) 48 This was a 
natural outcome, due to the assimilation of peoples with each other under given 
circumstances. Libya was no exception in the Ottoman world in so far as the mixing 
with those incoming-Muslims with their Libyan hosts. These new circumstances 
resulted in new synthesis of the make-up of the Libyan population. So, beside Libyans 
(Berbero-Arab), there were people of Turkish origins, Turkicized, and their allied 
Libyan Karäghla. 
The nomenclature Kuloglu, or better known in Libya in plural as Karäghla (sing. 
Kurghli) is a Turkish expression given to the offspring of the intermarriage between 
Ottoman soldiers with the Local women 49 In other words, that hybrid was the 
outcome of islamically legitimate marriages between foreign combatants coming from 
various parts of the Ottoman Jurisdiction in Europe and Asia with the local women 
who were mostly Berbers and Arabs, but, also, with enslaved black and white women 
as well. Amongst the-in-bondage women, there was a large proportion of European 
Christians who were captured by the Tripolitanian corsairs who roamed the 
Mediterranean in response to Christian challenge to the predominantly Islamic south 
and east of the Mediterranean. Tripolitanians made a thriving trade from the sea and 
enabled the government to levy huge sums of money and gifts as a result. 5° 
Most prominent historians were more or less of the same opinion with differing 
details of Karäghla being the produce of Ottoman soldiers by local Libyan women. 
Amongst those who wrote about this span of Turkish influence in Libya were the 
48Bazama, Tärikh Barqafil °Ahd al-Qaramänli, p 127. 
Kamäli, Wathä'iq `an Nihayat al- °Ahd al-Qaramänalli, tr. by M. Bazama, (F. N) p 25-26. 
49Agostini, Sukkän Libya [Taräblus al-Gharb], tr. by K. al-Ta117si, p 43. 
50Rossi, op. cit., pp 158-163. 
Sämih, op. cit., p 111-112. 
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Libyan-Arab Ibn Ghalbnn, the Italians Agostini and Rossi, the Turkish °Aziz Sämih, 
and the Libyan Mahmüd Näji of Albanian origin. 51 
However, the number of Karäghla increased over the years, which in due course led to 
similar increase in influence and political leverage in the street, and corridors of 
power. They also altered the demographic map by adopting the tribal system that was 
already in place, which facilitated the cohabitation in peace with the rest of Libya's 
social tiers, and more importantly submitting to the inherited Arab-tribal customs. 
Thereupon, the Karäghla since became equally like the rest of the majority Libyans. 
They increased more and more till the numbers reached tens of strong thousands, 52 
and their tribal features began to surface with the Libyan tribal imprint in privacy and 
public that ultimately distanced them from the Turkish elements especially during the 
rule of the Qaramänli. The rise of the Karäghla was at the expense of the Turks who 
were marginalized in Libya's mainstream. 
Most of al-Karäghla lived outside the walls of the city of Tripoli, 53 whereas those who 
lived inside the walls were mostly the ruling elite and courtiers, in addition to 
prominent Turkish families, the country's notables and Top Brass. There were also 
the Jews who lived in a ghetto within the city's walls. Ahäli dubbed all those as the 
government's proxies. At the same time, Karäghla settled around the exterior of the 
walls in al-Nawähi al-Arbca (four quarters), al-Manshiyya, al-Sälil, al °Aläwna, 
and al-Rgicät, also in Warshfana better known as al-cAziziyya. 54 This then classified 
the Turks and their alike as Ijudür (urbanized), and the Karäghla bonded with the rest 
especially the Bedouin Arab tribes of Jawäri and Swdlim who they mingled with. 55 
The successive governments inside the walls led by °Uthmän al-Sagizli encouraged 
this assimilation between the mainstream population and Karäghla outside its walls of 
power. 56 
51AI-Zäwi, A `7äm Libya, pp 406-407. 
52Sämib, op. cit., p 110. 
53Ibid. 
54Ibid. 
55Rossi, op. cit., pp 322-323. 
56Kamäli, Sukkän Taräblus al-Gharb, tr. by H. ibn Yunds, pp 41-42. 
Rossi, op. cit., pp 268-270. 
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Karäghla and Karaghlisation since then spread out in the main cities and towns far 
from Tripoli and affected the demographic balance in Misrdta, Zlitin as well as Tripoli 
itself. They proved themselves to being worthy of belonging to the community since 
they were known for the courage, and their status of being first class fighters which 
made them demanded, and at the same time acquired them the respect and standing of 
the Libyan tribes. The Karäghla continued to enjoy the special status they enjoyed 
since inception till 1902 (1320H). 57 This status entailed them to execute tasks 
involving arms such as security, defense of the establishment, and tax-levying, 
disciplinary campaigns against rebellious tribes in addition to civil service, 58 in return 
for those jobs they basked in special privileges and prerogatives. 59 
Karäghla in comparison with other groups in some of the administrative areas of 
Tripolitania were the strongest, and most united and disciplined. This perhaps 
emanated from the fact that they were the most regularized due to their social 
structure intertwined with the military norms. 60 This history of service to various 
governments has successfully consolidated their political position in various forms till 
the present-day. 
Therefore, the Karäghla, in Libya, can be seen through the following social 
groups: 
1) The Turks - they are of Turkish origins from their paternal side. In other words, 
they are ethnically Turks and NOT Turkicized 61 This sometimes extended to 
those whose mothers could be Libyan and not necessarily Turkish, but the father 
is Turkish even if he was born in Libya. 62 
57 Rossi, op. cit., pp 488. 
Agostini, op. cit. 
58Agostini, op. cit. 
59lbid. 
600p. cit., p 242. 
61Bazama, Tärikh Barqa fil °Ahd al- Vthmäni al-Awwal, p 375. 
62A1-Zäwi, Mu Yam al-Buldän al-LFbryya, p 171. 
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2) The Turkicized - they are naturalized as Turks. These were not ethnically Turks 
in their roots, but rather Turkicized through the process of Devýirme. 63 It is 
thought that they were considerably Greeks of Hellenic origin who lived in the 
Greek archipelago and Rumeli, or even the west of Asia Minor (Turkey). 64 Also, 
there were Albanians who were sometimes called Arnahut, and other Balkaners as 
well as Circassians and other Ottomanised subjects (Map. 6) 65 
3) The Karaghlized - they were the product of the process of Karaghlization, which 
was basically the end-result of many individuals and families belonging to the 
Karäghla bloc. Those newly Karaghlized were mostly of Berbero-Arab origins, 
and they still until now retain their tribal names and peculiarities that refer them to 
their Libyan roots. A good example of that are the tribes of Siniynät in Khums, 
and Ziyiyäna in Zlitin who are thought to be of Arab (or Arabised) origins. 66 
However, this particular group of Karäghla had swelled due to the influx of locals 
who craved for the privileges and prerogatives that ensured them a good life, and 
spared them taxes and governments' wrath just in case, as outlined earlier. 
63Bazama, Tärikh Barqafil `Ahd al-Qaramänli, p 39. 
64-------, Tärikh Barqafil °Ahd al- `Zlthmäni al Awwal, p 395. 
6cop. cit., p 388. 
Kamäli, Wathä'iq `an Nihäyat al- °Ahd al-Qaramanalli, it by M. Bazama, (F. N) pp 25-26. 
66Agostini, Sukkän Libya [Tarablus al-Gharb], tr. by K. al-TaliTsi, p 43. 
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Majority of Karäghla are of Libyans descent 
The prevalent understanding amongst Libyans of the assumption at large that all the 
Karäghla were either paternally Turks or Turkicized Europeans, and their mothers 
were Libyans. An opinion, which is a common amongst researchers and laymen that 
finally, drew my attention. I am of the opinion that this assumption could not stand 
tall especially after investigating the surrounding circumstances carefully. After 
surveying most literature with some thorough and hearing from those concerned 
(Karäghla and other tribal chiefs) regarding the above assumption, I still remain to be 
convinced of it. I, also, still have some uncertainties, which still await clarification. 
However, by a way of contribution towards the intended investigation I present here 
some reasons, and they are as follows: 
1) Most Libyans did not have the luxury of inquisitiveness that we have today in 
trying to explore our roots. This perhaps was due to the hardship and stricken 
poverty that our forefathers were living in which dissuaded them away from 
finding out where they came from ? 
2) The lack of knowledge of roots was the direct result of the Libyans' negligence 
from the outset, and subsequently the lack of documentation. This could be 
explained in the context of illiteracy, lack of documentation, geographical 
dispersion, lack of accurate statistics gathered in courts, zäwiyas, and mosques. 
Thereupon, we find ourselves asking the big question in regards to what we discussed 
before; 
Are most of Karäghla of Libyan (Berbero-Arab) origin ? Other than the fact 
that they are Libyan born and bred with Libyan cultural characteristics ? 
There are many facts that cast doubts over the Kardghla being anything else other than 
of Libyan origins ? And to be more precise that those factual indicators endorse 
Libyan reality, and categorically rebuffs the assumption of the Karäghla being of 
Turkic or Turkicized origin. These indicators that state the majority of al-Karäghla are 
of Arabised Libyan background, and they are; 
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1) there were those who claimed that Dev§irme was carried out amidst the locals 
instead of bringing outsiders. 7 Therefore, they were already Muslims and spoke 
Arabic, and more importantly knew Libyan customs and traditions very well. 
They were likely native mercenaries who were ashamed of explicitly saying who 
they were, or even which tribes they belonged to. This perhaps was in fear of 
backfire or retribution since their shameful deeds included pillage and killing of 
al-Ahäli. This was beside the fact that they were part of the very much-hated 
central government in Tripoli. 
2) if one scrutinizes closely the history of the Karäghla and their first appearance on 
the political stage would notice that it was a recent phenomenon that was 
established politically just before the advent of the Qaramanlis. To be even more 
precise their phenomenon emerged in prominence with the emergence of al-I ajj 
Rajib to the throne of Tripoli towards the end of the first period of the Ottoman 
rule 1711 (1123H) 68 That laid the ground for the Karäghla to lay the foundation 
of their semi-autonomous State represented in the Qaramänli dynasty. The 
Qaramanli State administered roughly the whole of Libya geographically and 
politically. That was the first time that Libyans ruled Libya during the Ottoman 
era. 69 
3) in contrast with other non-Arab minorities in the Arab world such as the 
Chechnyans in Jordan, Kurds, Turkmen and Armenians in Iraq who still retain 
their traditions, costumes, accent and other ethnic characteristics unlike the Libyan 
Karäghla who possess nothing of that nature. It is the contrary; Karäghla 
culturally are no different in every sense of the word from the rest of Libyans. 
4) Karäghla are largely Arabised Berbers as far as the above ethnic characteristics 
are concerned. Those were mostly the dwellers of Tripoli, Misräta, Zlitin and 
Benghazi. Some still retain their Berber tribal names and other nomenclature such 
as Ziri, Barbär, Adgham. 70 They are tribalized and adhere to the tribal code of 
conduct. They also evince their tribal obsession towards their Libyan Arab culture 
under the umbrella of the Islamic Mäliki Maghribian School of worship as 
67Bazama, Tärikh Barqafil `Ahd al-Qaramänli, pp 53-55,66-67. 
68A1-Zäwi, Wulät Taräblus min Bidäyat al-Fath al- `Arabi ila Nihäyat al- `Ahd al-Turk, pp 216-217. 
69Folayan, Libya Athnä' Hukm Yüsuf Pasha al-Qaramanli, tr. by °Abd al-Qädir al-Mihishi, p 9. 
70Kamäli, Sukkän Taräblus al-Gharb, tr. by H. ibn Yunüs, pp 36,41,43. 
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opposed to the official line of Hanafi practiced in the Islamic-East by the 
government and its Ottoman officialdom in Libya. 
5) despite what 'Az z Sämili cited in his book "al-Aträk al-`Uthmäniyyün fi 
Shamäl Ifrigiyya", that the Karäghla are mostly Arab Mahämid and Rigi`ät. But 
he went back and contradicted himself by commenting that "the Karäghla were 
the sons of those brave Turks". However, CAbd al-Saläm Adham, who Arabised 
Sämih's book, stated in his footnotes that the Karäghla were Arabs and with that 
he refuted S&nih's latter comment. 71 In an interview I had with the Palestinian 
Historian, Al mad Dajäni, who knew Adham closely and lived with him through 
the experience of translating that book and other Ottoman documents which 
Dajäni later compiled and published. Dajani told me that he would favour 
Adham's views and judgment more than Sämih's. He told me personally that 
Adham was more credible in making a ruling on an issue such as this than anyone 
else he knew. While researching this, I found that Shaykh Ahmad ibn Riq a, 72 the 
chief of Rigicät tribe, 73 helped Muhammad al-Sägizli in recruiting Libyan-Arabs 
to the lines of the regulars, which in due course weakened the janissaries and 
propped up the Karäghla's voice and numbers. It has been reported that Ismädil 
Kamäli 1882-1936 (1300-1355H), 74 prominent Libyan Historian, wrote: the 
expression "Kuloglu" (or Karäghla) was used to describe all those who joint the 
military service, whether they were Tripolitanian Karäghla, the product of 
Janissaries mixing with [Arabised] Berbers in marriages. 75 Under the second 
Ottoman rule (1835-1911) this expression was extended to some Arab tribal 
families which the draft included them. Those tribes included al-Jawäri (Rigi ät, 
cAläwna, Khutna), and tribe of Wrishfana in 1866. The draft included Mahämid 
(Awläd Sacid ibn $nla, al-Saba°a, Awläd Shibl, 76 Hwamid, Awläd Sultan) in 
71Sämih, op. cit., pp 110-111, (F. N) 227-229. 
72Rossi, op. cit., p 268. 
73Bazama, Täri`kh Barqa fil CAhd al- `Uthmäni al Awwal, pp 235-239. 
74Kamäli was a Libyan of Albanian origin, wrote extensively on Tripolitanian tribes and history, and 
the Qaramänli dynasty. He mastered Italian, Turkish as well as Arabic, which he employed in his 
researching life. Cf. al-Zawi, AV= Libya, pp 107-110. 
75Sämih, op. cit., p 60. 
7'There is a branch of Awläd Shibl known as al-Shabäla amongst the `Awägir in Cyrenaica and their 
origins thought to be Karäghla, but they are clearly Arabs from the West joint another Arab bloc in 
East of Libya. 
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1880, whereas the tribes of al-Shätti (Magäriha and Hsün) were recruited as late as 
1887". 77 Muhammad Bazama who Arabised the book commented on al-Karäghla 
and said: 
"they make up the majority of the tribes in Misräta. Over 
the years, they acquired the requisites that made them 
part of the tribal society as a result of relationship by 
marriages and neighbourhood. They are part of the tribal 
system now". 78 
6) the phenomenon of al-Karäghla had not exceeded two hundred years before the 
Italian occupation of Libya in 1911 which started officially documenting the 
history as well as the genealogy of Libyans before they were well established. 
This period of time is short and good enough for the collective memory to advise 
them of their foreign origins. That is if they were? Tribes may not have had a 
recording system, but always have had an effective method of doing so by 
folkloric poetry. This was one of the most articulate ways of recording their oral 
history by memorizing as much as possible and passed on to others through 
successive generations. This kept records of what happened in wars especially that 
war in 1807 (1227H) between the Arab tribes of the east and west, better known in 
Libya as Harb al-$aff (the war of the sides). The war was between the tribes of the 
Cyrenaican side (Baff al-Sharq) against the Tripolitanian side ($aff al-Gharb), in 
other words, the side of the Arab in the east (Cyrenaica) fighting off the side of 
the Arab in the west (Tripolitania). 79 Also the massacre of the Cyrenaican tribe of 
Jawäzi by the Qaramanli soldiers in the Palace of al-Birka in Benghazi in 1817,80 
and other incidents that the folk poetry has kept for us. 8' 
7) If one studies the Arab traditions and customs in Libya, would notice that Libyans 
do not generally marry their women to foreigner with ease. This has never been 
established as a racist act or anything of that sort. However, this conduct was 
C£ Agostini, Sukkän Libya [Barga], by I. al-Mahdawi, p 461-462. 
77Kam5li, Wathd'iq `an Nihäyat al- `Ahd al-Qaramänalli, tr. by M. Bazama, (F. N) pp 25-26. 
78Ibid. 
79A1-Ashhab, Barqa al- `Arabryya, pp 115-122. 
BÖIbn Ismä°il, lnhyar Hukm al-Usra al-Qaramirnlyya fi Libya (1795-1835), p 213. 
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rather part of their paternalistic instincts that to secure the future of their much 
beloved daughters as they saw it. Therefore, one could never imagine that the 
majority of tribal Libyans would marry their daughters to unknown Janissaries, 
especially for the Arabs that would be inconceivable since they take pride of their 
ancestry and tribes. In addition, those Janissaries did not speak Arabic let alone 
their unknown origins and their status of being recent converts to Islam would 
make it uneasy for them to easily assimilate so quickly to the point they forget 
where they came from. That outrightly dismisses the assumption that the 
Karäghla were at large aliens, but paradoxically that affirms that they were of 
local stock. The Berbers when it comes to marriage they are even tougher than 
their Arab brethren, that is why they have survived and maintained their 
indigenous sub-culture, and exist in pockets around the country. 
8) Karäghla have managed over the years to penetrate Libyan geography and spread 
out by reaching deeper into the tribal hinterland. Besides, Tripoli where they 
firmly established themselves and settled in almost everywhere important in 
Libya, in places such as Zäwiya, Ghiryän, Wrfalla, Tarhtma, Zlitin, Misriita, 
Ajdäbiya, Benghazi, Darna and in many parts of the south as well (Map. 12). 
9) the other remarkable character about the Karäghla, was their ability to become 
tribalized and even Bedouin in some cases, and accepting and obeying the Arab 
tribal code of conduct, which ultimately earned them the respect of others like 
every one else in this peculiar environment. They adopted the same Arab tribal 
framework of various subdivisions and duties, and with its sections, families, and 
the appointment of shaykh-leader, and so on. Also, their allegiance was never in 
question either to their Faith or the land and its people. Moreover, they lived the 
Libyan-Arab culture with no reservation and no addition, which further cast 
doubts about the assumption of being foreigners. They have had the same Libyan- 
Arab tradition, customs, costumes, food, singing, accent, attitude, stamina, 
mentality and so on and so forth, and more importantly, the Arab acceptance of 
them was unreserved, and treated them as equal and a force to be reckoned with. 82 
810p. cit., pp 109-114. 
82Kamäli, Sukkän Taräblus al-Gharb, tr. by H. ibn Yunüs, p 22. 
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10) Karäghla rose against the Qaramanlis and destroyed their rule, 83 they had always 
upheld their bias towards their fellow Arabs whether that in the language or in 
presentiment against the Turks and their followers in Libya. 84 That doubted even 
further their Turkish origins-assumption. 85 
83Kamäli, Wathä'iq can Nihayat al- °Ahd al-Qaramirnalli, tr. by M. Bazama, pp 69-86. 
841bn Ismädil, op. cit., pp 265-267. 
85Bazama, Tärikh Barqafil `Ahd al-Qaramänli, p 121. 
Ibn Ismä`il, Inh yär Hukm al-Usra al-Qaramän! yya fi Libya (1795-1835), pp 212-213. 
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Karäghla; the Qaramänl State of Libya 
The Karäghla settled nicely in the Maghrib in general, and in Libya in particular. 
They became part and parcel of the Maghribian society especially when they took 
reins of power in those regencies. In Tunisia, the Karäghla establish their rule 
represented by al-Husayniyya dynasty early in 1705 (1117H), while Algeria was 
taken over by the Karäghla led by the Dais in 1710 (1122H). However, in Libya, it 
was the Qaramänlis who took over Tripoli in 1711 (1123H). The Karäghla in Algeria 
and Tunisia were named Khuzna, and $älhib al-Makhzan in Morocco, unlike in Libya. 
Khuzna derived from the word KhAzin, which meant the guardian of goods, because 
they traditionally did such jobs. 
Moreover, all those governments of the near and middle Maghrib were given quasi- 
independence in return they pledged their allegiance to the Islamic Caliphate in 
Istanbul. That was done through a Sultanic Firman in which the Caliph confirms the 
Dai or Pasha on the throne. 86 The Dai or the Pasha, then, would carry out the 
traditional formality in the name of the Sultan, which includes sending tributes to the 
treasury in Istanbul, and gifts to the Sultan's ministers, courtiers, and messengers, as 
well as make supplication for the Caliph in mosques throughout the Maghrib. 
Karäghla grew in numbers and strength to the extent that they became parallel-force 
to the janissaries, which bred rivalry and contempt amongst the rank and file. The 
Janissaries were in control of the seat of power in Tripoli until 1711 (1123H). They 
dealt with the fate of the governors like the way their predecessors, Mamluks, did in 
the days of `Abbäsid Caliphs in neighbouring Egypt either by abdication or 
assassination. However, with the emergence of the party of Karäghla on the 
Tripolitanian political theatre, Karäghla acquired respect and support amongst the 
masses especially when it had local Bedouin amongst its rank and file. The 
recruitment of the Bedouin was done on the recommendation of their Shaykhs from 
the Arabs of Nawä1 i al-Arb`a, to Muhammad al-Sagizli who agreed by including 
them into the State's regulars. The new recruitment was accomplished, and it added 
quantity and quality to the force especially when °Uthman al-Sagizli was appointed to 
860p. cit., (F. N) p 87. 
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lead them. The new development drove a wedge between the newly created national 
army for Libya and the very much-discredited and hated Janissaries who were 
infamous for rape and pillage of the country. 87 As a result, much of the conscripted 
Libyans were Karaghlized, and the Arabisation of Berbers and all those of non- 
Libyan origins preceded that. In return, the conscripted-Libyans confirmed the 
Libyanisation of the Karäghla, and reconfirmed their Arabisation and ingrained in 
them the Bedouin traditions of the Arabs. That opened the door widely to the 
Karäghla to assimilate in the wider society with full acceptance, and the inability to 
discriminate between them. But, at the same time, that created problems of dissension 
by distancing Karäghla from those who preferred to remain Turks on one hand, and 
the Janissaries on the other hand. 88 
The first time the Qaramänlis appeared in the political arena in Libya was by the 
arrival of their forefather, Mustafa al-Qaramänli, amongst those sailors and Janissaries 
who came to Libya towards the end of 16`x' and early 17th century (Figure. 5). 89 It is 
said that the Qaramanids (Qaramanlis) appeared in the central Anatolia around 1256 
(654H) and their founder was Qaramän ibn Ntura $üfi, who was succeeded by 14 ruler 
from amongst the Qaramanids. They were the strongest and most influential Turkish 
clans that ruled Anatolia longer than most. They lived side by side with the Ottomans 
before the latter took over the whole of Asia Minor. However, the Ottomans 
eventually managed to reign in the Qaramänids and expropriated their land to the 
benefit of the Turkish Ottomans' estate 90 
It is believed that the Qaramanids were the offspring of Afshar Turkmens, contrary to 
the Ottomans who were Qayigh of the Öghuz. It is also believed that Nüra, the father 
of Qaraman the founder, was one of Sufi shaykhs in Anatolia who enjoyed extensive 
power and authority of being Sufi point of reference as most of the ruling dynasties 
did because of their dervish pertinence. 
The Qaramanids managed to spread their control into central and southern Anatolia 
making the town of Qaraman (Karaman) their capital as well as the most famous for 
87Bernga, op. cit., pp 59,109,121. 
88Micacchi, op. cit., pp 8-9. 
89Bazama, Tärikh Barqafil "Ad al-Qaramänli, pp 21-26. 
Bemga, op. cit., p 216. 
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artistic and cultural activities in the region. The Qaramänids acquired the respect of 
other Turkish tribes for encouraging the promotion of Turkish language and its 
employment in the administration of the land instead of Persian 91 
Mu$tafa al-Qaramänli, the forefather of the Qaramanli dynasty (Map. 5), descended 
from Turkish origin that goes back to the village of Qaramän, about 100km to the 
south east of the city of Konya in south central Anatolia. 92 So, the origins are 
ethnically Turkish and not Turkicized. But their descendants in Libya have become 
Libyan-Arabs to the extent none of them spoke Turkish. 93 Furthermore, we have 
neither proof nor any historical records to suggest they had any links with Turkey as 
far as their blood relation is concerned, or even they ever visited Turkey for that 
purpose. The Libyan Qaramänlis had only an official relation with Turkey like every 
Muslim around the globe. However, they knew no other country as a home apart from 
Libya, they spoke no other language apart from Arabic, and their belief was in Islam 
according to the Mäliki teachings. With that, they felt full-time Libyans and were 
accepted by the rest of the Libyans 94 
After the death of Mu$tafa, his son, Mahmüd, carried on the tradition in joining the 
military. The grandson Yüsuf again succeeded Mahmnd and became the commander 
of the forces, which was largely made up of Karäghla who lived in al-Sä111 and al- 
Manshiyya on the eastern side of Tripoli. After the death of Ynsuf , 
his son, Ahmad, 
inherited his father rank. Ahmad rose to the rank of Pasha-Agha, and became in 
charge of the Karäghla in al-Sähl and al-Manshiyya, and enjoyed unprecedented 
influence and confidence of all people in the area. 95 
The Janissaries were playfully throwing back and forth the various governors of 
Tripoli amongst themselves with a little disregard for the Tripolines. 96 At the same 
9OBosworth, the Islamic Dynasties, pp 134-135. 
910p. cit., pp 134-135. 
92Rossi, op. cit., p 326. 
Bazama, op. cit., pp 18-21. 
93Rossi, op. cit., p 323. 
94Ibn Ismä`i1, op. cit., p 348. 
95Bazama, Tärikh Barqafil `Ahd al-Qaramänli, p 40. 
96Op. cit., p 80. 
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time Ahmad al-Qaramänli stood by watching while the various partisans were 
fighting it out without showing the slightest of support to anyone as if that did not 
concern him at all. Moreover, Abmad never crossed his mind of jumping on the 
throne, but apparently his fate and military position inattentively dragged him to it. 
The Governor of Tripoli, Abu Umiys, felt uneasy of the good position that Abmad al- 
Qaramanli was enjoying throughout the country. He felt, then, he had to cook a 
conspiracy to get rid of him by sending him on a military mission to Ghiryan, and 
empowered him with a message from Abu Umiys himself to the ruler of Ghiryän. The 
content of that message was to cruelly shoot the messenger. But, Abmad very soon 
discovered what was to be his designed fate by his master in Tripoli. He hurried back 
to Tripoli and gathered the members of al-Majlis (Parliament) and his sworn 
supporters and all agreed the abdication of Abu Umiys and confirming Ahmad al- 
Qaramänli in his place as the new governor of Tripoli in 27 July 1711 (11 Jumada al- 
Thani 1123H). 7 
The Ottoman Caliphate in Istanbul was reluctant at first to accept in recognition al- 
Qaramänli as the new governor of Tripoli. But the Ahali and the armed forces 
insisted on their choice of appointment, and eventually convinced sultan Ahmad III 
1703-1730 (1115-1143H)98 who was engaged in the Turco-Russian war, and 
confirmed Alimad al-Qaramänli as the new Pasha of Tripoli by issuing a Sultanic 
Firmän in march 1712 (1124H). 99 
Under the Qaramänlis Libya became Semi-independent from Ottoman's influence, '00 
and to ensure this self-rule, Ahmad Pasha al-Qaramänli had to root out his opponents 
and rivals especially the antagonistic self-proclaimed invincible Janissaries. Before 
they had him for dinner, as the Arabs say, Abmad Pasha decided to have them for 
lunch when he invited those troublemakers to his Palace in al-Manshiyya near Sidi al- 
Häni for a walima (feast). The moment that he was assured they were all inside, he 
gave his orders to put his swords and guns into work, and mercilessly massacred them 
97Ibn Ismd'11, Inhiyär Hukm al-Usra al-Qaramanliyya fi Libya (1795-1835), pp 32-35. 
"Aýäf, Tärikh Salätin bani Vthmän, pp 100-102. 
99Ibn Ismä°Yl, op. cit., p 37 
'0°Kamäli, op. cit., p 7. 
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all. 101 His men did just that while he was looking at them with pleasure in 1711 
(1123H). 102 In that ominous feast the Pasha slaughtered more than 300 men whom he 
deemed as active opposition, and set an example for whoever thought of rebelling 
against his rule. By doing so, he sat new lessons to follow for political conspirators 
and political aspirants alike. 
The man who seemingly learnt from this rather ruthless but useful lesson was 
Muhammad 'Ali Pasha of Egypt who a century later literally implemented this very 
lesson on his Mamluk rivals in Egypt in the infamous massacre in the Castle of Cairo 
in 1811 (1226H). 1°3 
Libya under the Qaramanlis functioned as an independent nation in dealing with the 
rest of the world as if she was not an Ottoman province after all. Nevertheless, 
Istanbul remained in Tripoli's subconscious as its referential authority, and the focus 
of all Muslims as the only legitimate Caliphate. With that in mind, the Qaramänlis set 
out on running their own affairs as they wished without Istanbul's interference, and 
that included signing separate treaties and pacts with Europe, and even going into 
wars with them. With this newly found strength Libyans threatened European as well 
as American navies in the Mediterranean to the extent that Libyans along with 
Algerian and Tunisian seamen were labeled as the devils of the sea. '°4 
The Qaramanlis of Libya felt overconfident and started distributing titles amongst 
themselves and their entourage shamelessly, they even dared by calling the Pasha 
Amir al-Mu'minin (Prince of Believers), a title exclusively and usually reserved for 
the Caliph. 105 However, most Tripolitanians blindly obeyed them and felt that they 
were somehow free at least of Janissaries' dictate, and the masters of their own 
dynasty, even though Turkish remained as the official language of the State during the 
rule of Ahmad Pasha in 1795 (1210H). However, his grandson, 'Al-1 Pasha, was the 
first to start the process of re-Arabisation of the Turkish designed system, But Arabic 
did not really become the lingua franca of ins and outs of Libya until the ascension of 
Yüsuf Pasha to the Throne of Libya. Yüsuf was the first Qaramänli Pasha to be 
1°'Bemga, op. cit., 222. 
102Rossi, op. cit., pp 328-329,338. 
10Bosworth, op. cit., p 66. 
104Rossi, op. cit., p 301. 
Säinih, op. cit., p 147. 
Tribe, Islam and State in Libya ----- 131--------- Faraj Najem ----_--------- _---- 
considered as a genuinely true Arab Tripolitanian. 106 The strong Arab Shaykh of al- 
Mahämid tribe, Ghtima al- Mahmndi, considered the Qaramänlis as Arabs just like 
him. 107 
Moreover, the Qaramänlis were not exactly orderly when it came to disagreements. 
They employed every treacherous technique in the book, and used optimum force in 
stopping their rivals without any religious or familial regards. This behavioural 
madness started with Ahmad Pasha who could not wait any longer for his natural end, 
because of his ailing-health and blindness, he eventually decided to pre-empt his 
death by committing suicide. 108 While his son, Yizsuf, had no sense of remorse in 
assassinating his own rival brother, Hasan for the sake of power after comforting his 
own mother who stood in between the two in a gesture of reconciliation. Yüsuf 
pretended that he was not there to harm Ijasan, but to pardon him. When the perfect 
moment arose he leapt on his brother and shot him dead, injuring his mother badly in 
the way. 109 Yüsuf Pasha, in later times of his life, almost met the same fate he 
inflicted upon his own brother, but this time was by his own son, `Ali Pasha, who 
stabbed him, and miraculously survived it ... and so on so forth. 
The Qaramänlis brought relative stability to the country despite the deadly inner- 
family quarrels. They, also, succeeded in bringing to light the Libyan geography as 
one unit for better and worse, and further the emphasis of Libyan sense of identity as 
Tripolitanians in addition to the fact of being Muslim Berbero-Arabs, in precis known 
as a Maghribean. On the other side, they neglected the country's infrastructure and 
left no visible architecture to remind the Libyans of them apart from a few mosques, 
and corsairs. They also fortified the walls of the city and revamped its harbor. But 
there was an ugly side to the Qaramänlis, which brought about their demise, and that 
was their absolute greed, which affected trade badly, and forced tribes to rebel against 
their rule. That sad state of affairs Libya reached in the first half of the 19th Century 
prompted Istanbul to intervene, which she did in the right time and salvaged the 
country from falling prey to foreign powers. The Qaramänli, also, drove some of 
'°5samih, op. Cit., p 146. 
1°6Rossi, op. cit., p 323. 
107Ibn Ismädil, op. cit., p 348. 
108A1-Zäwi, Wulät Taräblus min Bidäyat al-Fach a! - "Arabi ila Nihayat a! - °Ahd a! -Turki, pp 223-224. 
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Libya's tribes to exile, as would be discussed later, and that largely shook up the 
country and upset the balance of tribal geography. 
109Sämib, op. cit., p 153. 
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Ending 
The transmutation of Ottoman Janissaries into an Arab speaking tribe known as 
Karäghla emerged from the fermentation of Ottoman soldiers with local Libyans and 
the drafting of mainly Berbers, Arabised and Arabs into the ranks of Ottoman soldiery 
with the active blessing of the local tribal shaykhs. Karäghla went on to dominate the 
affairs of the State and subjects alike. As a result, there has been a fallacy that the 
Ottoman soldiers were of Turkish origins, therefore, the Karäghla are the product of 
Turkish soldiers marrying local women. But the problem lied in the assumption that 
Karäghla are of Turkish ancestry who have no paternal roots in Libya. This has been 
one of the biggest misnomers in the history of Libya. 
The established inference is that many of Ottoman rulers of Libya were not locals nor 
were they Turks, with exception of Qaramanlis, yet they still felt and behaved like 
Tripolitanians, and were accepted as such by Libyans. Likewise most of Karäghla are 
of Libyan origins adopting Arabism under the auspices of Islam with its indigenous 
interpretations. 
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Chapter 5 
Ashräf and Muräbitin 
Prelude 
Firstly, the reason behind dedicating this whole chapter for ribät and Muräbits 
(Muräbihn) is firstly because of the ongoing confusion between the religio-political 
status of Muräbits particularly in Libya, and the wider Maghribean historical 
Almoravids. Secondly, the most important is the role that Muräbits have been playing 
in the Libyan arena since the advent of Islam to the region. 
Clearly, There is a distinction between the two in pronunciation and historical 
experiences. The Almoravids is known in Arabic as al-Muräbitün, whereas the 
Muräbits known in Libya as al-Muräbitin, and the latter is going to be the subject of 
this study. However, this chapter will tackle ribät and al-Muräbitin from different 
angles, investigating the concept, the historical experiences and the social impact it 
had on the tribes and the State in Libya during the Qaramanli rule. 
Hereunder are the particulars that will be studied: 
1. The linguistic roots of ribät 
2. The historical roots of ribät 
3. The historical roots of al-Muräbitin 
4. Al-Ashräf al-Muräbit n 
5. The spread of $nfi Orders and their influence in Libyan society 
6. The shared impact and influence between the $üfi Orders and Libyans 
7. Al-Muräbits and the Karäghli Qaramänli State 
8. Al-Muräbits and their influence in State's politics 
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The linguistic roots of Ribät 
The word ribät has many meanings in Arabic and as a result scholars differed on its 
interpretation in reference to anthropology despite their agreement on its Qur'änic 
source. Furthermore, the word enjoys a status of reverence in the history of Islam in 
general, and in the Maghrib in particular. 
The Arabic lexicon "al-Hädi ila lughat al-`Arab" states that the words ribät and al- 
Muräbitün are a derivatives from the root rabt or rabata. ' However, rabata means 
tightly bind and firmly bolted as opposed to loosening. 2 When one says God has 
tightened someone's heart, it means in Arabic He inspired him with patience, and 
strengthened him. God has tied down someone's pain meaning denied it or stopped it. 
The man has a tied-heart meaning has a brave heart. When the word räbata is used 
with the army, it means it stood guard on the frontiers. The adjective of räbit, which 
is muräbit, means a worshiper and ascetic. There are some similarities between the 
life of ribät and the life in Christian monasteries. 
However, ribät could be considered as a fortified monastery for combative hermits 
who gathered and stayed put for the purpose of defending the Islamic borderlines with 
enemies. Ribät, also, became in late Middle Ages a gathering place for the poor to 
take refuge in. The other derivative is räbita, which means an association of 
friendship, and later developed into an Islamic community made up of the poor and 
pious. 
Qur'än refers to ribät in an honorific manner, and regards it as the highest 
status of preparedness and alert in facing the enemy: 
"0 ye who believe! persevere in patience and 
constancy; strengthen each others; and fear Allah; 
that ye may prosper. " 4, "Against them make ready 
'Al-Karmi, al-Hädi ila lughat al- `Arab, vol. 2, pp. 121-122. 
2Evans-Pritchard, the Sanüsi of Cyrenaica, p 66. 
3A1-Karmi, op. cit. 
4 Stira 3, verse 200. 
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your strength to the utmost of your power, including 
5 steeds of war". 
It has also been reported that the Prophet has said: 
Also: 
"ribat (standing guard) in one day for the sake of Allah is 
much worthier than the earth, and who is on it". 6 
"ribät in a day and a night is better than the fasting and 
worshipping for a whole month". 7 
This particular ribät mentioned in the above texts is meant being in a state of full alert 
and ready to fight off the enemies, and under no circumstance to allow them to violate 
the borders of the Islamic State. Ribät then became a sophisticated network of 
communities ready to fight for Islam, and those devotees, who dwelled the ribäts, 
became one integrated community known as al-Muräbitin literally those who 
implement the above-mentioned religious texts. Al-Muräbitin formula for living was 
basically absolute faith in Allah and their cause, perseverance in tough times, piety 
attained by continuous worship, and standing up to face the enemy. In return, they are 
promised the greatest of rewards in this life and the hereafter. 8 
If one minutely looks at the word rabt and its derivatives, especially ribat and 
Muräbit, would unequivocally find that it rotates around all the meanings found in the 
lexicon referred to earlier. These meaning are intricately linked to this category of 
people who live in North Africa in general, and Libya in particular, and they are 
commonly known as al-Muräbitin. 
According to Arabic grammar the word Muräbitin is incorrect syntax as far as 
morphology is concerned. However, it served the purpose by distinguishing it from al- 
Muräbitün, 9 also known as Almoravids. 10 Al-Muräbitizn was an Islamic dynasty 1056- 
5Sura 8, verse 60. 
6$ahih al-Bukhäri, ed. by Mustafa al-Bagha, 3`l edition (1987-Lebanon), vol. 3, Iladith no. 29926, p 
117. 
7$aiil Muslim, ed. by Muhammad °Abd al-Bägi (Lebanon), vol. 3, Iladith no. 1913, p 1520. 
8Brett& Fentress, the Berbers, pp 101,142. 
9Bazama, Tdrikh Barqafil `Ahd al- `Z thmäni al-Awwal, (F. N) pp 95,113-115. 
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1147 (448-541H), and founder of the first of two states (the second is Almohads) that 
ruled the Maghrib and Andalus under Berber leadership. " However, we will use the 
Muräbitin nomenclature in clear distinction to Almoravids, and chiefly trusting the 
opinion of Bazama who saw fit in using it. 12 So, ribät was, as it is in lexicology, a 
tangible manifestation of the life of al-Muräbitin who immovably held on in the 
borderlines braving the risk and enduring a great deal of pain and suffering with 
immeasurable patience. Those courageous men knew what they were for, and in 
helping them to be strong they were accompanied with their families and animals 
indicative of no-return policy. They guarded the borders with diligence and 
commitment, because they knew that the State relied on them and on the good work 
they were doing, and history has positively recorded that for them. 
Al-Muräbitin were steadfast in character, this was perhaps projected, or the result of 
the relationships they had with others in the name of Allah. Those relations were in 
the form of uniting smaller groups with larger tribes in brotherhood. 13 The larger 
tribes had the strength and the land, and in contracting these relations with the smaller 
groups meant an exchange of benefits and interests such as pasture, schooling, 
judiciary, or even in protecting each other or raiding others, as will be explained in 
due course. 
1°Cf. Britannica Encyclopaedia, article: (Almoravids). 
"Bosworth, the Islamic Dynasties, pp 28-31. 
12Bazama, op. cit. 
13Agostini, Sukkän Libya [Barga], tr. by K. al-Tallisi, pp 40-41. 
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The historical roots of ribät 
The very early ribät goes back to the reign of the third rightly guided Caliph, °Uthmän 
ibn °Affan, when Muslims went on the sea for the first time as fighting force. 14 
However, the Umayyads who conquered the rest of North Africa and Spain and made 
Damascus their capital built the first proper Islamic combatant naval fleet. 15 But the 
downfall of the Umayyad Caliphate and the entrapment of the cAbbäsids with internal 
insurrections and commotion away from the sea meant the navy suffered oblivion and 
neglect. The North African discord was powered by the successive Berber revolts 
against the 'Abbasid rulers who met all opposition with the sword-edge in order to 
consolidate the central authority of Baghdad. These circumstances were preceded by 
the Byzantine fleet in 688-689 (69H), when it reappeared on Cyrenaica, 16 and 
presented threat to the Islamic achievements in the Mediterranean by attacking the 
Libyan shores hoping to restore their past glories. 17 
This time round, the Byzantines were not, at least militarily, successful to capture the 
Libyan shores. Al-Muräbitin embarked upon building ribäts to fortify the Islamic 
frontiers. They built a chain of ribäts to serve as the vanguard of patrol-towers to stop 
any enemy penetration from the sea. 18 
After the building of the Islamic city of Qayrawän in 670 (50H) by `Ugba ibn 
Näfic, 19 the first ribät was built by the ruler of Ifriqiya Hirthima ibn A°yün in Tripoli 
in 796 (180H) who installed Sufyän ibn abu Muhäjir2° as the governor of Tripoli. 21 
Hirthima instructed Sufyän to lay a fortified wall from the seaside around Tripoli, 
'4Al-$alläbi, `Zlthmän ibn °A n, pp 203-206. 
Al-Zäwi, Tärikh al-Fath al- °Arabi fi Libya, p 90. 
'5Cf. Mawrid encyclopaedia, article: (Mu `mvya ibn abi Sufydn). 
16A1-Mizini, Libya mundh al-Fath al-'Arabi IKatta Intigdl al-Khiläfa al-Fd1imiyya 11a ML r, p 55. 
17Rossi, Libya mundhu al-Fath al- `Arabi Hatta 1911, tr. by K. al-Tallisi, p 66. 
18A1-Mizini, op. cit., pp 255-256. 
19A1-$alläbi, 
, $afahät min Tärikh Libya al-Islämi wa al-Shamäl al-Afrigi, p 247. 
20He was the last °Abbäsid governor of Tripoli, and afterwards was reinstated as the first Aghlabid 
governor on Tripoli. Cf. al-Zäwi, Mu Yam al-Bulddn al-LFbryya, pp 53,57,60-61. 
21Ibn Müsa, al-Mujtama `al- `Arabi al-Llbi fr al- °Ahd a! - `Uthmdni, p 76. 
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which was not walled before. 2 Hirthima also gave his orders to build a palace of 
governance in the heart of Tripoli on the shore, which is thought to be the present al- 
Sardya al-Hamra (old castle). 3 After that, the ribät of Monastir in Tunisia was built in 
797 (181H) and from that day a number of ribäts sprang along the Maghribean 
coast 24 Perhaps the most famous of all is Ribät al-Fath (Rabat), the present capital 
city of Morocco. It is situated on the north-western side of the Atlantic ocean, and was 
built in 12`x' century (6`ß'H) as ribät 25 Also, another Rabat is the capital of the island of 
Gozo, the second largest in the Maltese archipelago. The British tried to change its 
name to Victoria but to no avail. 26 
However, the ribäts of Jihäd did not really increase in number until the era of the 
Aghlabids in 9th century (3rdH), who initially wanted to deal with the threat that the 
Christians constituted to North Africa. 27 Ziyädat-Alläh I moved on and captured 
Sicily in 827 (212H) 28 Then, the Aghlabids corsairs subjugated the whole of the 
central Mediterranean and extended their supremacy over the coast of southern Italy, 29 
Sardinia, Corsica, and captured Malta in 868 (255H). 30 
Those ribäts were basically a coastal chain of fortified monasteries; their prime duty 
was to look out for the enemy, expanded uninterruptedly from Tripoli in the west to 
Alexandria in the east. 1 They, also, stretched from the shores of the Mediterranean in 
the north crossing the great Sahara to the western shores of the Atlantic Ocean. The 
desert ribäts served the trading caravans as well as the moving tribes in the desert. The 
22A1-Zäwi, Tärikh al-Fatly a! - "Arabi fi Libya, p 198. 
23A1-Zäwi, Mu jam al-Buldän al-Libiyya, pp 184-187. 
241bn Musa, op. cit., p 76. 
25C£ Mawrid encyclopaedia, article: (Rabat). 
26Bazama, Tärikh Malta fi a! - Ahd al-Islämi, pp 20, (F. N) 72. 
270p. cit., pp 54-59. 
Al-Mizmi added; "Ibrdhim ibn al-Aghlab managed to occupy the island of Morea in the Greek 
archipelago in 804 (189H). ". I could not find that in any of the other sources that I have. 
Cf. Al-Mizini, Libya mundh al-Fath al- `Arabi Hatta Intigäl al-Khildfa al-Fdtimiyya i1a Misr, p 256. 
28A1-Z5wi, Tärikh al-Fach al- "Arabi fi Libya, p 214. 
Cf. AI-Mizmi, op. cit., p 256. He suggested either 214 or 216H. 
29S5lim, Tdrikh al-Maghribfi al- `A. Fr al-Islami, pp 304-306. 
30Bosworth, op. cit., pp 24-25. 
31A1-Mizmi, op. cit., pp 256-257. 
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number of these ribäts estimated to be of around thousand of them, and the distance 
that separated between the ribäts was thought to be of a few Kilometres. 32 The rib5ts 
continued to be populated by Muräbits intent on Jihäd, it also included Sufis as well 
until the arrival of the Ottomans to Libya. 33 This new development marked a 
transformation in the makeup of ribäts. The ribäts had to give way to zäwiyas, which 
were effectively borne out of ribats to serve the spiritual demand of its dwellers in the 
region 34 
Ribät is basically an open courtyard encircled by fortified chambers from the exterior, 
and it has a mosque in it with its tall minaret used for the daily five-times call of 
prayers, and as a watch-out tower against pirates and invaders mostly 
Christians. 5There also lit a huge fire as a lighthouse at night. Ribäts were also used as 
signposts for caravans and travellers seeking trafficking guidance as well as postal 
service using pigeons that were kept in there. They also offered medical and 
educational provisions free of charge for the Muräbitin and wanderers, which 
attracted more and more recruits to the cause of ribät, and subsequently increased the 
number of Muräbitin. 36 
When the Fätimids eventually managed to extend their control on the whole of the 
eastern part of North Africa, and Libya was brought to the fold of their caliphate, the 
ribäts then ceased to exist as military barracks as well as monastery for hermits. The 
main reason behind this discontinuation was because the threat that brought them into 
action at the first place vanished. This was an obvious reflection of the strength and 
solidity of the Islamic State which felt confident enough to arrange its own security in 
relation with its Christian neighbours instead of relaying on vigilantes. Al-Muräbitin 
and their kinfolk, then, found themselves and their voluntary military services not 
needed, at least, for the time being, then they turned into ascetics pursuing a spiritual 
32Ibid. 
33Ibid. 
34Ibn Müsa, op. cit., p 78. 
35A1-Mizini, op. cit., p 256. 
36A1-Mizini, op. cit., p 257. 
Ibn Müsa, op. cit., p 79. 
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elevation by delving in Islamic sciences and knowledge. This led to a tremendous 
increase in the number of shaykhs (teachers) to meet the upsurge of Sufi disciples 
seeking all kind of discipline in the Islamic scope of learning. 
7This ultimately 
brought about new Orders headed by shaykhs who gradually became self-reliant and 
had to branch out by creating their own warranted zäwiyas. Those zäwiyas 
geographically spread out amongst population concentrations, to the extent that the 
zäwiya had become a human necessity for neighbourhoods along with markets 
cemeteries and other social services (Map. 1). 
38 
Some of those ribäts were located on the coast, and were known as the coastal ribäts. 
However, there were others in the desert known as desert ribäts that became centres of 
propagating Islam beyond the Sahara and into southern Africa amongst the pagan 
tribes of the Sudan. 39 By now ribäts were pacified in the sense they were no longer 
producing soldiers but learned men. In order to do so, they had to become self- 
sufficient in everything to include the production of ink, paper and duplication of 
copies of the Qur'an, and books of Sufism, jurisprudence, Arabic language, literature 
amongst others. 0Clearly ribät had embraced the concept of the so-called "greater 
Jihäd"4I instead of the state of readiness to fight. And it had between its walls many 
scholars, Sufi shaykhs, disciples, dervishes, hermits who enjoyed free housing, food, 
medical treatment, in addition to eradication of illiteracy and even higher education to 
the point of becoming learned referential authorities themselves. 
When Almohads eventually took over Almoravid State in 1147 (540H), 42 zäwiyas 
began to replace ribäts. But it was not until 16-17`h century (9-10thH) when zawiyas 
37A1-Mizmi, op. cit., p 258. 
"Brett, Michael, Islam in the Maghreb: The evolution of the Zawiya (Pt. 2), The Maghreb review, vol. 
2, No. 4, Jul-Aug 1977. 
39What is meant by Südän is not the country as we know it, but rather the sub-Saharan Africa that 
populated by the Blacks (Negroid) as opposed to Arabs and Berbers of the North. 
401bn Müsa, op. cit., pp 77-78. 
4'According to a I1adith; "the smaller Jihäd is to fight the enemy of Islam, where as the greater Jihäd 
is one struggles against oneself'. M. N. al-Albani pronounced it to be weak. Al-Jämi' a1-Da rf , Hadith 
no. 4080. 
42Bosworth, op. cit., pp 28-31. 
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then effectively took over the role of ribäts 43 They converted that role of 
safeguarding the borders to becoming a breeding ground for $üfis and $üfi Orders to 
spread their message. That change brought about an atmosphere of dedication to 
learning that led to the sharp increase in shaykhs and students. Many of the shaykhs 
began establishing their own Orders according to their understanding and 
interpretation of Islam away from any opposition, which allowed them to have an 
exclusive sway on their disciples, and indoctrinate them the way, they wished. 
Whenever the shaykh of an Order or zäwiya passes away, then he would be buried in 
the zäwiya of his tariga and his tomb becomes a shrine worthy of pilgrimage. 5 It, 
also, becomes a sanctuary open to the public for seclusion and hard work, to further 
their education or merely to be blessed in the presence of his tomb. This ultimately 
attracted people of different ethnic backgrounds who would be housed around the 
tomb, and that prompted, as a result, the need for amenities of life such as shops, 
clinic, and more homes which ultimately created a centre of population by time 
developed into a settlement increasingly growing in size 46 
43lbn Müsa, op. cit., p 78. 
Ibn Müsa, op. cit., p 79. 
45Messina, al-Mi `mär al-Islami fi Libya, tr. by `All I; Iasanin, pp 66-67. 
Ibn Müsa, op. cit., pp 79-80. 
46Ibid. 
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The historical roots of al-Muräbitin 
Al-Muräbitin are famous for magnanimity and sense of honour, also known for their 
stamina and ability to fight. This was perhaps of the Bedouin lifestyle many of them 
have always had enjoyed. They have also been known for the piety and religious 
devotion. They are sometimes known as Muräbitin Fätilia or Baraka (to bless 
others), 47 which is a sign of the religious role they have always played because of the 
social status they hold as people of good deeds. 
There is an almost consensus amongst researchers in Libya that the first generation 
which constituted the infrastructure of al-Muräbifin are the descendants of the early 
Islamic Arab conquerors who came with commanders like cAbdullah ibn abu Sarb, 
°Ugba ibn Nd c, Ruwayfic al-Ansäri and Zuhayr ibn Qays 48 
It has also been said that the reason they were named al-Muräbihn because of 
standing guards in ribäts along North Africa defending the Islamic State. This is 
perhaps one of the prime reasons that there are no Christians from west of Alexandria 
along the Maghrib to the Atlantic Ocean. The roots of al-Muräbitin can be traced to 
one of the following; 
1. the Arab tribes of the Islamic conquesta9 
2. the immigrant Arabs mostly of Banu Sulaym and Hiläl tribes50 
3. some of the Arabised Berber tribes51 
4. al-Ashräf - the descendants of the Prophet's household52 
Many historians concluded to saying that the first waves of al-Muräbitin's roots were 
Arabs from the Arabian Peninsula who came with the chief commander °Amr ibn al- 
"'Evan-Pritchard, op. cit., p 65. 
48Mannäc, al-Ansäb al- `Arabiyya fi Libya, pp 10, -13-14. 
49A1-Tähir, al-Mujtama `al-Libi; Diräsiit Ijtimä `iyya wa Anthrübulujiyya, p 107. 
50Manna', op. cit., p 13. 
51A1-Tähir, op. cit., p 306. 
Agostini, Sukkän Libya [Taräblus al-Gharb], tr. by K. al-Tallisi, p 250. 
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°Äs, and their number was around ten thousand. 53 They fused completely with others, 
namely the Berbers, and became known collectively as al-Muräbitin. People have not 
been able to trace their roots due to many factors namely the intermission of literacy 
by which they failed to document their lineage, the frequent movement of people from 
one place to another and the geographical vacuity between areas of population 
concentrations. Al-Muräbitin tribes, in particular, over the years had lost the 
uninterrupted sequence of their descent in the light of the above-mentioned points. 
Therefore, al-Muräbitin tribes who are of Arab origins were mostly from Banu 
Sulaym, Hiläl, Fizära, Qurra, Ghasäsina, Jushm, Ghatafan, Rabi°a, Aws and Khazraj. 
These tribes came to Libya with their families and lived along the Berbers and later 
with Andalusians in ribäts. 54 When the Arabs arrived in the region they were joined 
by the Arabised native Berbers from similar sub-tribal orders such as Liwäta, Zanäta 
and Hiwära. The process of Arabisation was further substantiated by the leaders of the 
Almoravids and Almohads who were religious cUlama, and bent on bridging the gap 
between Muslims of different ethnic denominations under their umbrella. 55 It is near 
impossible to tell who is Berber or Arab from amongst al-Murabitin due to the 
complex lifestyle in ribät and its subsequent assimilation. The only group amongst al- 
Murdbitin who has kept or memorised their lineage are al-Ashräf. This was because 
they managed to keep records of their ancestors over the years for reasons would be 
explained in due course. 
A1-Muräbitin have engraved their marks all over Libya with hallowed men. Their 
tombs have since become shrines that magnetised permanent housing-settlement, 
which later developed into big cities i. e. Benghazi. 56 
Al-Tijani57 reported in his famous journey in 14th Century (8th H) that when Sahnün 
ibn Said, the famous Mäliki scholar, returned from Hajj was asked if he saw any 
Godly men? He said: 
520p. cit., p 286. 
53Manna', op. cit., p 13. 
54A1-Shayyäl, A `1äm al-Iskandaryya fi al- `A. yr al-Islämi, pp 51-52. 
55Evans-Pritchard, op. cit., p 66. 
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"He saw in Tripoli fine men that al-Fadhil ibn °Iyäd58 
is not better than them". 59 
Amongst those virtuous men was CAbd al-Wahäb al-Duwkäli buried in Zefarän 
village nearer the town of Mislata. He came from Morocco with his family and settled 
in Libya. It is said that he lived more than a hundred and thirty years and was 
prominent scholar. 60 The people often asked him for advice and religious guidance 
and cherished his appearance amidst them. cAbd al-Saläm al-Asmar was one of many 
of his faithful students, who spent good seven years with Shaykh al-Duwkäli. 61 
Whenever the name of Zlitin town is mentioned, it is usually coupled with the shrine 
of °Abd al-Saläm al-Asmar al-1~itdri al-Hasani and his famous zäwiya. 62 
Shaykh °Abd al-Saläm settled in Zlitin after being embraced and sponsored by the 
tribe of Brahäma who gave him land where he built his zäwiya and was buried there 
when he was refused by the official Fugahä' (clergy) of Tripoli supported by the 
authority. 63 
Also there was al-Shaykh Ahmad al-Zarrüq who died and buried in Mi$räta in 1493 
(899H). It is thought that he was of Berber origin who came from Morocco and settled 
in Mi$räta. M The people who have been living around his shrine originated from the 
Arab tribe of al-Hsün who were bandits roaming the Sirt area. However, they 
repented on his hands and devoted their lives to serve his visitors, and as a result they 
have since been, with others who joint them, dubbed as Khudäm al-Zarrüq (the 
56Peters, Emrys, From particularism to universalism in the religion of the Cyrenaica Bedouin, SOAS 
Pam. UVL A 356,676, p 9. 
57A1-Munjid fi al-Lughat wal-I`läm, article: (al-Tijdni). 
581-le was a great Moroccan scholar who authored many reputable books. 
Cf. Al-Munjid ft al-Lughat wal-I`läm, article: (al-Tyäni). 
59A1-Qal°ani, al-Quib al-Anwar; `Abd al-Saläm al-Asmar, pp 9-10. 
6ÖCf. Al-Ma `dlim al-Athariyya al-Diniyya fi Libya, p 22. 
61Ibid. 
Cf. A1-Qal°ani, op. cit., 44-48. 
620p. Cit., pp 19-21. 
63A1-Barmüni, Tangih Raw&at al Azhär fi Manägib Sidi `Abd al-Salam al-Asmar, pp 101-104,112. 
64Khushaym, Ahmad al-Zarrüq wal-Zarügryya, pp 21-22. 
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servants of al-Zarrüq). 65 Al-Shaykh `Ali al-Malijtzb, also came from Morocco, who 
has a great zäwiya in Migäta named after him along his tomb-shrine. 
66 These are only 
a few of so many shrines throughout Libya of the hallowed that were famous for their 
godly knowledge and piety, and left zäwiyas and centres of learning around their 
tombs. 
There are many quarters within the city of Benghazi that are named after hallowed 
men such as Sidi Khinrbish, Sidi Husayn al-Fakhri, Sidi Yimis (one of Khiribish 
offspring), Sidi °Ubayd (offspring of °Abd al-Salim al-Asmar) 
67 And in Tripoli there 
are al-Dihmäni zäwiya, 68 Sidi Munidhir, Sidi `Abdullah Sh°ab who built a mosque 
right on the coast to stand as a personal ribät, and died in 857 (243H) 
69 
65Agostini, Sukkän Libya [Tarablus al-Gharb], tr. by K. al-Tallisi, p 263. 
Al-Tayyib, Mawsil`at al-Qabä'il al- `Aarabiyya, vol. 1, p 894. 
Agostini, Sukkdn Libya [Barqa], tr. by K. al-Tallisi, p 319. 
66Agostini, Sukkän Libya [Taräblus al-Gharb], tr. by K. al-Tallisi, p 261. 
670p. cit., pp 312,319. 
68A1- Zäwi, A `lam Libya, pp 74-75. 
69A1-NA'ib al-An$äri, Nafahät al-Nasrin wal-Rayhan fiman kin bilaräblus min al -A vän, pp 65-67,69- 
70. 
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Al-Muräbitin al-Ashräf 
Al-Ashräf derives its linguistic roots from the Arabic word Sharf meaning of noble 
forebears. 70 Some have no choice but to be born so, others acquire the title by doing 
godly work and then would be attributed to al-Ashräf community by Intisäb 
(affiliation). Nevertheless, Over the years the two mixed and the line between them 
became very blur. 
Al-Ashräf, (classical form Shurafa' or colloquially Shurfa, sing. Sharif) amongst al- 
Muräbitin affirm their lineage to the family of the Prophet's household, and they are 
soteriologically respected for that. 71 Their descent is traced back to 'Ali ibn abu Tälib, 
the nephew and son in law of the Prophet, married to the Prophet's youngest and 
favourite daughter, Fatima, who bore him boys and girls, the famous of all are al- 
Hasan and al-Iiusayn (Figure. 6). 
There are other cAlid Ashraf who are not the children of Fatima, and so are the 
descendants of Ja°far ibn abu Tälib and some others like banu `Abb5s. 72 Moreover, 
since the fourth Hijri century (11th AD) al-Ashraf were narrowed down and limited to 
the offspring of al-Hasan and al-Husayn. 73 
The majority of al-Ashräf of North Africa trace their lineage to al-Masan i. e. 
Idrisids. 74 Al-Ashräf are the most influential amongst al-Muräbitin in Libya as a 
whole. Most of them are of postulated Idrisid ancestry whose founding father was 
Idris al-A%har the son of Idris al-Akbar the founder of the Idrisid dynasty and State 
in North Africa. 75 Idr sI (al-Akbar) fled al-Hijäz after suffering a prosecution 
culminating in a defeat on the hands of the `Abbäsids resulted in taking refuge, and 
70S51im, Kitäb Multaqa al Aträffi Ansäb wa Manägib al Ashräf, p 3. 
71Bosworth, op. cit., p 39. 
Evans-Pritchard, op. cit., p 11. 
72Sälim, op. Cit. 
73Sälim, op. Cit. 
74Bosworth, op. cit., p 46. 
750p. cit, p 20. 
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settled in Morocco for good. cAbbäsid Caliph, Hanzn al-Rashid, tried to bring over 
Idris I, but to no avail. 76 
However, Idris I managed to convince the Berbers to answer his Call and rally behind 
him by confirming him the leader of the newly founded State in 788 (172H). This new 
development infuriated Hanzn al-Rashid,, and eventually managed to assassinate Idris 
I by poisoning him in a conspiracy involving one of Idris's close associates in 793 
(177H). 77Most of Idris's supporters remained loyal especially the Berbers until his 
wife had their baby boy who was named after his father Idris. 78 When Idris II reached 
the age of eleven was confirmed the Imam and succeeded his father in 802 (188H), 
after a gap filled by his father's servant, Räshid al-Zabidi, in running the State's 
affairs. 79 By now, Idris II memorised the Qur'an and became the strong leader of this 
burgeoning State and Founded the city of Fez which he made his capital. More and 
more Berbers were converted to his cause until his death in 828 (213H) leaving 
behind him twelve sons to succeed his throne. 80 However, His son, Muhammad, 
succeeded him and divided the State amongst his brothers who were loyal to him. The 
last of the Idrisid rulers was ibn Kanün (959-985), whose authority ceased and was 
taken over by the Fätimids. 81 
The overwhelming majority of al-Ashraf in Libya claim to be the descendants of al- 
Imam al-Hasan through Idris (Figure. 6). 82 However, there are also Ashräf from Imäm 
Iiusayn's branch of cAlidsß3 such as Awläd Mesa, descendants of Imam MiUsa al- 
76Shingäru, Fitnat al-Sulfa, pp 98-99,335. 
77Al-`A1awi, al-Ightiyäl al-Siyäsi fil Islam, pp 102- 105. 
78A1-Tayyib al-Insäffi Tärikh al-Ashräf, pp 7-10. 
79A1-I$fahäni, Magätil al-Tälibiyyin, pp 406- 409. 
80A1-Qat`äni, al-'Aris fi nasab al-Fwätir min Al Bu Faris, pp 61-62. 
8tHasan, Tärikh al-Ishim al-S vdsi, Vol. 3, p 167. 
Al-Zerekly, al-A `lam Ii Ashhar al-RUN wal-Nisä' min al- `Arab wal-Musta 5ribm wal-Mustashrigin, 
Vol. 2, p210. 
32Cf. al-Qa`ifi, °Abd al-Latif, al-Shute' fi al-Qu{r al-Libi, Jaridat al-Narb, 212 issue (Jan 1999- 
Morocco), Räbitat al-Shurfa' al-Addrisya, p 9. [This is a highly doubtful document and could not be 
relied on. author]. 
83A1-Qat`äni, op. cit., p 55. 
Tribe, Islam and State in Libya -- 149- Faraj Najem 
Ka im. 84 It is said that the Gadhädhfa tribe in Libya are descendants of the "sainted" 
Qadhäf al-Dam whose descent is assumed to be of Müsa al-Käzim. Qadhaf al-Dam is 
buried in al-Küre valley near Ghiryän, but his descendants live in the wasteland of 
Sirt. 85 
The categorical love and respect of the Prophet's household through His daughter 
Fatima and her husband °Ali is universal and agreed upon amongst exceptionally all 
Muslims. 86 This emanates primarily from IIadith sources, 87 and the absolute 
observance by Muslims of the Prophet's instructions especially when he said; 
"I leave in your trust the Book of Allah and my 
household", 88 "love me in the love of Allah and love my 
household, the way you love me" 89 
He also instructed Muslims to invoke Allah in prayers by reading: 
"0 Allah! Pray for Muhammad and His household". 90 
cUmar ibn al-Kattäb once said: 
"By you (the Prophet's Household) Allah guided us, and 
brought from darkness to light". 1 
Thereupon, the influence of the Prophet's family is exceedingly deep in the hearts and 
minds of the faithful. This influence manifests itself in many ways. For example, 
The sixth infallible Imäm of Shiite twelvers, and his descendants are known in the East as al- 
Müsawryya. 
Cf. Momen, an introduction to Ski `i Islam, p 33. 
135A1-Tayyib, Mawsü `at al-Qabil'il al- Aarabryya; Bubuth Midäniyya wa Tärikhiyya, Vol. 1, pp 899- 
901. 
86A1-Shak`a, Islam bilä Madhähib, p 418. 
87Al-Suyüti, Tärikh al-Khulafa', p 149. 
8811 was reported in $ah1h Muslim, ed. by Muhammad `Abd al-Baqi (Lebanon), vol. 4, Hadith no. 2408, 
p 1873. 
891t was reported in Sunan al-Tirmidhi, ed. by Ahmad Shäkir et. al. (Lebanon), vol. 5, Hadith no. 3789, p 
1873. M. N. al-Albani pronounced it to be very weak. Ida Tf Sunan al-Tiridhi, I3adith no. 792, p 509. 
90It was reported in $ahih al-Bukhäri, ed. by Mu$tafa al-Bagha, 3`d edition (Lebanon-1987), vol. 3, 
Hadith no. 3190, p 1233. M. N. al-albäni pronounced it to be sound in Silsalat al-Ahadith al-, Fahiha 
(Saudi Arabia - 1995), vol. 3, Ijadith no. 1227, p 229. 
9'Abu Jardda, Kamäl al-Din, Bughyat al-Talab fi Tärikh 1Yalab, ed. by Suhayl Zakkär, vol. 4, p 1710. 
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names such as Muhammad and cAll are the most common in Libya in particular, and 
indeed in many parts of the Islamic world. If one has twin baby-boys they would be 
named al-Masan and al- Iusayn. In Morocco, people would not use the name Fatima 
nakedly, but couple it with the honorific title of al-Zahrä', to be said Fatima al-Zahrä'. 
Moreover, Muslims exaggerated their love for the Prophet's family to the extent that 
al-Husayn is claimed to be buried in no less than four different countries in two 
different continents. There is a great mosque in Cairo named after al-Husayn where he 
is assumed to be buried. The other tomb of al-IIusayn is in the heart of the Umayyad 
mosque in Damascus, even though only his head is thought to be buried there. Some 
claim that he was buried in al-Bagic graveyard in Madina nearer to his mother and 
brother al-Masan. Whereas the majority agree that he is buried in that great shrine of 
Karbala' in Iraq. 92 This is all indicative of the consensual love of al-Husayn, and that 
should surprise no one since the Prophet said; 
" IIusayn is from me, and I am from Husayn. 0 Allah; love 
whoever loves Ijusayn " 93 
Earlier than Husayn, Muslims differed in dealing with his father 'All. There were his 
early followers known as Shiites who loved him fanatically and fought with him. But 
when °Ali accepted arbitration at the battle of $iffrn, 94 they denied him that and split 
from his ranks, and eventually assassinated him. These later became to be known as the 
Khawärij (Kharijites) or seceders (Figure. 4) 95 It is alleged that the Ibadite School 
flowed out from Kharijites, even though the Ibaclis of Nafusa and Zwära in Libya 
emphatically deny any link, and wrote books to refute that claim 96 
92Momen, op. cit., p 33. 
931t was reported in Sunan al-Tirmidhi, ed. by Abmad Shäkir et. al. (Lebanon), vol. 5, Ijadith no. 3775, p 
658. 
94Yahya-"The events of Siffin in early Arab tradition" - The Islamic quarterly, no. 2, pp 91-113,1994. 
95Momen, an introduction to Shi'l Islam, p 25. 
96cA1i Yahya Mu°ammar (1919-1980), a Libyan clergy and writer of Berber background from Nälüt 
wrote a book in which he academically examined all the historic sources that dealt with Ibä4iyya and 
argued their validity, and found them short on substance. He tried very hard to distance al-Ibäciiyya 
from al-Khawärij. I must say after reading the book he has a case at least worth the contemplation. 
Cf. Mu`ammar, al-Ibäcliyya f Mawkib al-Tärikh, Matäbic al-Nahdah, Oman, 1989. 
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Other Shicites thought 'Ali, and 'Ali alone, deserved a special status of reverence and 
respect amongst the highest rank of the Prophet's companions. They bestowed upon 
him, and his two sons, infallibility, and restricted the religious and caliphal leadership, 
known as Imamate, in his descendants through al-Husayn and claimed them to be 
infallible. This school of thought represented by the Ithnä-cAshariyya (twelevers) or 
Jacfariyya. Also, there was an ultra faction who went to the farthest extreme and 
pronounced cAli to be God. There are still some of them living in Syria, Turkey and 
"Kurdistan" known as °Alawis or Nuýayriyya (Figure. 4). 97 Yet, some of Shiites like 
the Safavids were very determined to spread their Dacwa (message), and succeeded in 
converting Persia, after centuries of Sunnism, to Shi°itism in 17th century (11th H) 98 
Persia has since become a bastion of Shi' itism and home for many Sh ci centres of 
learning. It is also fair to say that in the Sunni world there is a strong °Alid sentiment, 
particularly in the Maghrib and amongst Sufis worldwide. In spite of the fact that the 
Idrisids adopted the Sunni Mäliki school of worship but retained and subsequently 
spread the love for the 'Allids in the region. This was a self-evident in the Sufi Orders 
that dominated the Sunni world. 
Al-Ashräf have played, and still, an important role throughout the Islamic history and 
exert influence on all current schools of thoughts. They enjoy honour and unequal 
preferential status which was summarised by the words attributed to 'Al-1 Zayn al- 
cAbidin ibn al-I lusayn ibn 'Ali when he said: 
"We (the Prophet's family) were given six and excelled by 
the seventh. We were given knowledge, patience, tolerance, 
bravery, eloquence, the love of the faithful, and were 
preferred because the Prophet was from amongst us". 
and these virtues generally are often found in the character of al-Muräbifin in Libya. 
97A1-Shak`a, op. cit., p 332. 
98Momen, op. cit., pp 111,116-117,125. 
99A1-Majlisi, Mulla Muhammad Bägir, Bihdr al-Anwar al-Jdmi `a Ii-Durar Akhbdr al-A'imma al- 
Abrär, vol. 45, Riwäya 1, Bab 39, p 134. 
Also cf. al-Tabräni, al-Mu Yam al-Kabir, vol. 3, Hadith no. 2675, p 57. 
Cf. al-Tabräni, al-Mu Sam al Awsat, vol. 6, pp 327-328. 
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There has always been a strong and veiled link between Sufism and Sh7eitism. 100 The 
$üfis consider themselves the personal vicegerents of the Prophet. They further 
believe that if there was not this supernatural caliphal link then disorder would prevail 
in the universe and destruction would be inflicted on every one. 101 
The examiners of family trees of Süfi shaykhs of famous Orders would soon notice 
that the Prophet heads such trees. Therefore, most shaykhs made sure that a scalar 
chain of their shaykhs that ultimately link them to the prophetical tree is available for 
reference in order for blessing to be extended to those who are either disciples or seek 
affiliation to the Order. 102 
The relation between the Orders' founders, and Sufism in general, and Imam `Ali, is 
one of paternalistic descent as claimed, also through the Imam's doctrinal and 
encyclopaedic knowledge. The overwhelming majority of Snfi magnates throughout 
the Islamic world belong to the house of °Alid, but do not subscribe to the same 
theological or political views that the Shiites uphold. The $ufis at large adhered to 
various Sunni schools, and managed to keep away from sectarianism that ripped the 
Islamic East. 103 
So, Shaykh °Abd al-Qädir al- Jilani, 104 the Founder of Jiläni (or KYläni) Order, which 
is regarded the mother of all "Arab" Orders, his Hasani descent (through al-Hasan ibn 
'Al) is confirmed. '°5 Shaykh Ahmad al-Rifaci, lo6 the founder of Rifä%iyya Order, was 
of Husayni descent, this was traced to Müsa a1-K4im to al-Husayn ibn cAli. His 
forefathers immigrated to Andalusia and then returned to Iraq. 107 
100°Abd al-Khäliq- al-Fikr al-$üf1, p 629-656. 
'°'Darniga, al-Turuq a1-$üfiyya wa Mashärykhyha fi Taräblus, p 21. 
102Ibid. 
1030p cit., pp 21,25,27,31. 
104He was born in Man -Iran in 1077 (470H), and died and buried in Baghdad-Iraq in 1165 (561 H). A 
magnificent mosque built on his tomb, which is visited frequently. 
'°5A1-Qädiri, `Abd al-Qädir al-. Aldni, pp 7-9. 
106He was born and buried in southern Iraq 1118-1182 (512-578H). 
107Damiga, op. cit., p 25. 
Tribe, Islam and State in Libya -- 153 -- Faraj Najem 
Also, Shaykh Ahmad al-Badawi108 was Husayni too, 1°9 and so was the Master of the 
Bakta§i (also Baktashiyya or Bektäshis) Order as discussed in a previous chapter. Ito 
Whereas `Ali abu al-Hasan al-Shädhili, 111 the shaykh of the Shädhiliya Order, 112 was 
of Hasani lineage. He was a student of °Abd al-Saläm ibn Mushaysh al-Hasani, 
113 the 
claimed father of some Libyan tribes such as al-Bräcasa, al-Habbün and al- 
Mashishiya. ' 14 
108He was born in Fez - Morocco in 1199 (596H), and died and buried in Tanta-Egypt in 1276 (675H). 
1°9Darniga, op. cit., p 31. 
t1 °Al-Mawsü `at al-Muyassarafi al Adyän wa Madhähib al-Mu `lira, p 348. 
1.. He was born in Ghumära-Morocco in 1196 (593H), and then died and buried in Upper Egypt in 
1258 (656H). 
"2Darniga, op. cit., p 27. 
113 Trimingham, the Sufi Orders of Islam, pp 47-48. 
114A1-Tayyib, Mawsi `at al-Qabd 'i1 al- `Aarab yya, vol. 1, p 907. 
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The spread of Süfi Orders and their influence in Libyan society 
Towards the end of 11th century (5`"H), Süfism (in Arabic tasawwuf) became a 
communal practice directly linked to the common man in the street. At the 
same time its pyramidal summit remained, as ever, a monopoly of those 
learned who had cilm, intellectual and traditional knowledge, and Kashf 
(revelation), which literarily means the taking away of the veil. "5 But more 
importantly Macrifa, Gnostics and Wisdom. ' 16 Therefore, the number of Orders 
increased accompanying the increase in shaykhs. Some of these Orders were 
missionaries, others were bent on teaching the Qur' än, Hadith and general 
Islamic manners. "' They mostly passed off the world for the hereafter by 
fasting, praying and indulging in all kind of acts of worship that would elevate 
them to the purification of oneself. That process of purification encompassed a 
repetitive recitation of a Dhikr (a religious formula) and adjoined by chanting 
sometimes accompanied with music and dances, which was considered by 
some as unislamic. 118 
Most of the SUfi Orders in Libya played an important role in the history of the region, 
especially when the Islamic military conquest was stopped. They surfaced in areas, 
which the Islamic conquerors did not or could not reach, such as the south of the great 
African Sahara: Chad, Niger, Mali, Nigeria and beyond. 119 The ribäts and zäwiyas 
that were built by the Orders shaykhs became focal points of converting the heathen 
of black Africa. This was further aided by the fact that those $nfis lived midst the 
common people and served them by setting examples of piety and dutifulness. 120 
Shaykh al-Tanga (Head of the Order) succeeded in reviving those dead souls and 
reinvigorating the weak by defending their rights, and championing the cause of the 
"5Trimingham, the Sufi Orders of Islam, p 305. 
116 Evans-Pritchard, op. cit., p 5. 
117Darniga, op. cit., p 7. 
118Evans-Pritchard, op. cit., pp 3-4. 
"9Darniga, op. cit., p 7. 
120Ibid. 
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downtrodden. With this spirit and determination, Sufis were able to spread the 
spiritual and moral message of Islam, and that made those "Libyan" Orders cherished 
amongst townsmen and nomads alike. 121 
It is true to say that $nfis were not always pacifist worshipers, as they may often 
appear to be, but rather Mujähidin (warrior-monks) 122 defending Islam and its 
borders, 123 and more importantly standing up to devious and oppressive Muslim 
rulers. It is also fair to say that $nfis and $nfism have always been part and parcel of 
the people and region's history. This is a fact that all researchers agree upon, and no 
one else can deny. 124 Good illustration of this was Sulaymän ibn Ynsuf al-Fitüri, 
founding father of al-'wasja section of the Sharif tribe of al-Fwätir, roamed the streets 
of Tripoli with approximately hundred Muräbits inciting people to Jihäd against the 
Spanish invaders of Libya. Sulaymän ibn Yüsuf was killed along with one of his sons 
fighting the Spanish and were buried in Sidi al-Sh`äb cemetery in Tri poli. 125 The 
other famous Libyan Shaykh was Muhammad al-$ayyäd buried and enshrined in his 
zäwiya in Hanshiyir outside Tripoli. He was dubbed al-Sayyäd, which means a lion, 
much for his deterrence of the oppression and coercion of the Ottoman rulers of 
Libya. '26 
The earliest of the $üfi Orders which extensively spread in Libya was al-Qädiriyya, 
brought by Moroccan Shaykh Abu Madyan al-Maghribi who met its founder al- 
Shaykh °Abd al-Qädir al-Jildn in Makka. On Shaykh Abu Madyan return from 
Makka through Tripoli and Tunisia. He started preaching its message and recruited a 
number of disciples to join the Order in Tripoli, and later built the first Qadiriyya 
zäwiya in Tripoli in 13th century (7mH). 127 Whereas al-Rifä°iyya did not spread as 
12'Mu'nis, Atlas Tdrilkh al-Isläm, p 184. 
'22Brett, op. cit. 
'23Evans-Pritchard, op. cit., p 66. 
'24A1-Qat`äni, al-Qutb al Anwar, pp 12-13. 
'25AI-Tayyib, op. cit., p 912. 
AI-Qat`äni, al-'Aris fi nasab al-Fwätir min 'Al Bu Fdris, p 71. 
'26A1-Nä'ib al-AnW, op. cit., p 111. 
'27A1-Niyal, al-Hagiqa al-Tdrikhiyya lil-Tmawwüf al-Islämi, pp 321-322. 
Ibn Müsa, op. cit., p 82. 
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wide as other Orders due to the stiff competition it faced from others. Nonetheless, it 
managed to break into some of the big cities especially Darna. Its followers were 
infamous for the heretical acts that they often indulged in, along with others like the 
much disreputable followers of al-`Isäwiyya Order. 128 There was also al-Shädhiliyya, 
whose founder was nicknamed after the town of Shädhila near Tunis. It is one of the 
most followed and popular Orders in Egypt during the life and after the death of al- 
Shaykh 'Ali abu al-Masan ash-Shädhili himself. It even grew stronger on the hands of 
his loyal disciple and successor Abu al-' Abäss al-Murr who is entombed in 
Alexandria. 129 
Al-Shädhiliyya was known in Libya by various names, but all were derived from the 
mother-Order with Libyan specification and characteristics to a certain extent, and 
they are; 
1) Al-Zarrügiyya - its founder al-Shaykh Ahmad al-Birnsi (Buruns1), 130 widely known 
as al-Zarrüq whose shrine lies in Misräta. 131A1-shaykh fled persecution in his home 
country, Fez - Morocco, and arrived in Mi$räta, and was warmly welcomed by 
Mi$rätans and officialdom. They accepted his call and built a zäwiya like the rest of 
Libyan cities and towns in order to be blessed and spread his message. Al-shaykh died 
in 1493 (899H) and was duly entombed in his zäwiya. His shrine since became a 
place of pilgrims and a centre of learning graduating many missionaries whom spread 
his message in all corners of Libya and, to certain degree, in the neighbouring 
countries. 132 
2) Al-°Arüsiyya - founded by al-Shaykh Ahmad ibn °Abdullah ibn CArüs. He 
descended from the Berber tribe of Hiwära, 133 and was born in Tunisia in 1347 
(748H), and died in 1436 (868H). 134 He moved from Morocco, to Algeria, 
Tunisia, and to Libya. His order did not take roots in Libya on his hands, but it 
128Ibn Müsa, op. cit., pp 88-90. 
1290p. cit., pp 83-84. 
130Trimingham, the Sufi Orders of Islam, p 87. 
13 'Ibn Müsa, op. cit., pp 85-86. 
'32A1-Munta$ir, Tärikh Misräta mundh al-Fath a! -Islämi wa hatta Nihäyat al- Ahd al- `Zlthmäni, 
(manuscript), pp 39-40. 
133A1-Qat`äni, al-Qutb al Anwar, p 104. 
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was taken up by his disciple al-Shaykh °Abd al-Saläm al-Asmar who spread it 
widely. 135 
3) Al-Salnmiyya - arose from the hermitage of al-`Arüsiyya. Founded by 
Shaykh `Abd al-Saläm ibn Sal-im al-Asmar al-Fitüri, the most famous $üfi notable 
of all in Libya. 136 He was born in 1475 (880H) and died 1573 (981H). His shrine 
in Zlitin has been one of the most visited in Libya. Sidi °Abd al-Saläm, as he is 
known in Libya, spent good part of his life learning and in pursuit of knowledge, 
which later distinguished him from the traditionalists. In his journey of learning, 
he roamed most of Tripolitania's main towns and cities meeting scholars of 
different shades. He later sat down to teach and write, and produced many 
scholars who later became famous as a result of his long and famous poem dubbed 
al-Silisala al-Dhabiyya (the Golden Chain) in which some of his students' names 
were mentioned in it. 137 
4) Al-Madaniyya - took its name from Shaykh Muhammad al-I Iasan ibn Hamza 
Zdfir al-Madani who was born in Madina in 1780 (1194H). He eventually settled 
in Migäta where he died in 1846 (1263). 138 His offspring still live at present 
around his zäwiya, which had since become and established feature of the city. 
Al-Madani has long been remembered for his stern stance in opposition to the 
unjust rulers of Libya in his time, especially with Ynsuf Pasha al-Qaramänli. 139His 
successor, al-Shaykh Said al-Tabani, followed in the footsteps of his late master, 
and went to Tunisia with some of their disciples to answer the call of Jihäd, and 
were killed there. 140 Then the responsibility of running the affairs of the zäwiya 
fell upon the son of the Founder, Muhammad al-Zäfir, who kept up his father's 
spirit of teaching and added his imagination to it. He spread and expanded 
zäwiyas in North Africa, IHijäz and Turkey. He also worked in a positive and 
'34A1-Zerekly, op. cit., vol. 1, p 169. 
'35A1-Qal°äni, op. cit., pp 105-106. 
136Trimingham, the Sufi Orders of Islam, p 87. 
137Ibn Müsa, op. cit., pp 86-87. 
138Trimingham, the Sufi Orders of Islam, p 113. 
'391bn Musa, op. cit., pp 87-88. 
Al-Munta$ir, op. cit., pp 41-42. 
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active manner on the Ottoman Sultan °Abd-al-Hamid II initiative in uniting 
Muslims under one umbrella called al-Jämi' a al-Islämiyya (Islamic league). '4' 
5) AL-`Isawiyya - founded by Muhammad ibn `Isä al-Miknäsi from the Sus 
region of Morocco. He taught and orchestrated the discipline of the Order exactly 
like that of the way he received his discipline from both Jazüliyya142 and 
Zarrügiyya Orders. It seems from far the first to spread this Order's teaching was 
al-Shaykh Y`agnb al-Khashäb, and then later by Muhammad al-cAlam Banün al- 
Fäsi who also came from Morocco in 16th century (10thH), and founded the great 
zäwiya in Tripoli known as al-Zäwiya al-Kabira. Whereas al-shaykh Ycaqüb's 
smaller zäwiya known as al-Zäwiya al-$aghira. 143 °Isawiyya Order was the 
subject of much criticism from °Ulama for what was perceived as unislamic 
practices such as the piercing of their cheeks with skewers and stomachs with 
swords, eating smashed glass, nails and fire, and the movement of the body 
inducing convulsions. 144 
6) AI-Sanüsiyya - founded by an Algerian of Idrisid descent. Yet the Order 
which spread extensively and had the greatest influence on people in North Africa 
and the south of the Sahara was al-Sanilsiyya Order. It rose its shaykh to the 
throne to be a king on the first independent nation-state in the Maghrib. It also 
fought three great colonial powers; the British in Egypt, French in Chad and the 
Italians at home in Libya. 
'40A1-Qat`äni, op. Cit., p 12. 
'41A1-Muntaýir, op. cit., pp 42-44. 
'42Trimingham, the Sufi Orders of Islam, p 84. 
143 Ibn Müsa, op. cit., pp 88-89. 
'44Evans-Pritchard, op. cit., pp 4-5. 
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However, unfortunately al-Sanüsiyya is not in itself the subject of our study, and duly 
could not be discussed at length here. 145 Though, I will definitely be referring to it in 
relation to the tribes and State and highlighting the lives of its men and work when 
appropriate to serve the overall purpose of the study. 
'45Cf. Ziadeh, Sanirs'ryah, a study of a revivalist movement in Islam. 
Evans-Pritchard, the Sanüsi of Cyrenaica. 
Evans-Pritchard, the Place of the Sanüsryya Order in the History of Islam 
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The shared impact and influence 
between the Snfi Orders and the Libyan society 
The Sufi Orders spread widely in the midst of the people of Libya, and sat deep in its 
society. This came as a result of the spiritual vacuum that official Islam has left 
represented by the State neglect and inefficiency of its religious institutions. 146 Those 
Orders came to serve as non-governmental organisations and pressure groups that 
influenced the State and the society, at the same time being influenced by them, 
particularly the public. 
There were Orders that conditioned themselves to the social disposition of al-Hadür 
(citizens) in towns and cities. Those Orders chiefly were °Arüsiyya, clsawiyya and 
Madaniyya especially in Tripolitania. Whereas the countryside, described by Libyans 
as Barr al-Bwadi (Bedouin's steppe country) remained largely tariga free, for the very 
simple reason that those tangas did not suit the Bedouin or their way of life. The 
Bedouin never liked those Orders' teachings or their practices at first. Thus the 
Bedouin remained outside the influence of those Orders even though they were ardent 
adherents of the shared and fundamental tenets. What is more, Bedouin never 
recognised the separation of religion and State. Even though Bedouin community was 
"semi -secularised"147 by legislating for themselves from outside the norms of Islam, 
but this was never deliberate nor evolutional, but rather out of spontaneously blind 
ignorance. 
That left Bedouin exposed and lacking religious devoutness due to the deficit of 
pastors that Sufi Orders would have provided. This remained the case until the 
appearance of the Sannsiyya Order when its founder al-Sayyid Muhammad ibn `Ali 
al-Saniisi between 1837 and 1859 (1253-1276H) 148 succeeded in penetrating the 
mentality and culture of Bedouin population, and persuaded them of his message. His 
unique style and scholarship entitled him the recognition and title of a reformist and 
'46A1-Dajäni, al-Haraka al-Sanüsryya, pp 20-23. 
'47Evans-Pritchard, the Sanüsi of Cyrenaica, p 82. 
'48Bosworth, op. cit., pp 41-42 
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revivalist, in the sense that he reformed the Bedouin and revived their religious 
predisposition. 149 
$üfi Orders were quick in ascension in theory and practice. They moved forward from 
repeating their daily Dhiker to a mass revivalist movement. They transformed the 
tribal community to a level higher than what they were at in their past. But, it was not 
long before the very $nfi current fell into the tribal entrapment. The whole Safi 
movement was pinned down by tribal negativity particularly their narrow mindedness 
and ossification. Consequently, Sufism was forced to retreat backward, and wear the 
cloak of tribalistic "secularism". This kind of secularism was epitomised in making 
Islam a mere collection of cultic practices that later contributed to the impotence that 
those Orders suffered from as a result, perhaps with exception of that was al- 
Sanüsiyya during the first and second generation of its leadership. 
However, in spite of the much ignorance of real Islam that tribes were in, tribesmen 
remained astonishingly proud of their Islamic identity, and missionaries found them 
ever impenetrable. This was no surprise since Libya was the land of ribat, Murdbitin 
and $üfi Orders. Libya was always a fertile land for $üfi Orders, and Libyans were 
hospitably receptive of their doctrine. 
Teaching and learning was traditionally held in mosques, zäwiyas and to a lesser 
extent in schools. Equally the taught-subjects were in traditional skills such as reading 
and writing and the sciences of Qur'an and other Islamic topics. In addition to that, 
there were seminars in history and Islamic thoughts at most. The richer city-families 
and tribes used to send their youngsters to pursue their education in famous places 
such as al-Azhar in Egypt or al-Zaytüna university-mosque in Tunisia, or further 
eastward to al-Sham or Turkey. These obviously were the Mäliki followers. However, 
the Berbers sent theirs either to the island of Djerba in Tunisia or the oasis of Mzäb in 
Algeria to study the Ibä41i doctrine. '50As for the overwhelming poorer members of the 
community, they were contented with learning in local zäwiyas on the hands of one of 
'49Cf. Najem, Faraj, Hiwarät Tärlkhiyya, al-Quds al-`Arabi, (20 Oct to 28 Oct 2002 - London), 
especially my interviews with Ahmad a1-Dajäni and Nicola Ziadeh about the Sanüsiyya. 
ls°Khleifat, al-Nu? im al-Ijtimä `ryya wal-Tarbawiyya end al-Ibädiyya fi Shamäl lfrigryya, pp 31-34. 
Mu`ammar, al-lbädiyya fi Mawkib al-Tärikh, pp 106-107. 
Al-Tabätabä' i, al-Ibädryya Tärikhan wa- `Agida, pp 60-64. 
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the muraboutic shaykhs. 151 The shaykh of zäwiya received food, water and 
accommodation, and in return he offered the tribe or the community the following; 
152 
  taught their children Qur'än, Sunna and Islamic mannerism 
  taught them how to read and write Arabic, and preach the word of Islam' 
53 
  collect taxes, alms, votives, expiatory gifts and spend them on the poor and the 
needy 
  settle disputes between people, especially tribes, and adjudicate on religious 
matters154 
  to guide people spiritually, and mobilise them, if and when, there is a Call for 
Jihäd 
  create and maintain long lasting peace and stability between the competing tribes 
  feed the hungry and the poor, and house the homeless and wayfarers. ' 55 
Those zäwiyas were built away from the influence of the central governments, and 
were situated on the routes of trading caravans. Zäwiyas, as explained earlier, 
consisted of mosques, schools, lodges, and stores for food and other commodities. 
Therefore, zäwiyas became pivotal for the whole $üfi movement in the region and 
helped in the spread of their message as well as preparing their followers spiritually, 
systematically and militarily. '56 
$üfi Orders managed to live amongst the people of towns and cities particularly 
Tripoli, Benghazi, Migäta, Darna and Zlitin, and those Orders inclined to reconciling 
the then state of affairs. Some of those Orders lost the essence of their message and 
were bent on acrobatic rituals twinned with some diabolical acts such as glass eating 
or body piercing. ' 57 Some of those alleged followers did not even observe the basic 
Islamic rituals such as the five daily prayers or refraining from alcohol drinking, they 
15'Hasan 
, Salaheddin, the gensesis of the political 
leadership of Libya 1952-1969: historical origins 
and development of its component elements (unpub thesis), pp 11-15. 
'52A1-Tähir, op. cit., p 314. 
'53A1-Dajäni, op. cit., pp 238-239. 
'54Evans-Pritchard, op. cit., p 66. 
'551bn Mesa, op. cit., pp 78-80. 
'56A1-Dajäni, op. cit., p 240. 
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even went further by introducing heresies. 158 Furthermore, those "startling" shaykhs 
reduced the message of Islam and its exhaustiveness and made it look as if it was 
secularised by separating true Islam from life. This served as an inducement for 
dervishness to coexist with this rather undermined version of Islam within the 
parameters of the State that was totally unaware of what was happening to its 
citizens. 159 
The corruption that surrounded those Orders infested the moral and behavioural 
system to the extent of adopting new commemoration and celebrating dates foreign to 
the local culture. These could well have been the remnants of the pre-Islamic non- 
Arab practices. 160 These islamically-estranged celebrations were epitomised by the 
spread of sanctified tombs throughout the country. 161 Almost every city, village and 
naja' (Bedouin camp) had a shrine of Muräbit who passed away there. This shrine 
served as a blessing-centre, 162 and people would come to make ziyärat (pilgrimage) 
on set seasons usually towards the end of summer after finishing their harvest. The 
ziyärat is usually organised in which in it they seek blessing from the entombed saint 
by giving charities to the poor and needy who would have encamped around the 
shrine, as well as votives and expiatory gifts. The pilgrims make their supplication in 
front of the tomb and invoke the saint to answer their calls. Those calls range from 
heeling the sick, return the loved ones who are away safely, to women give birth to 
baby boys. This environment normally raises the level of spirituality, and breeds 
tolerance, forgiveness and more importantly settling tribal feuds forever. '63 
The ziyarat would naturally strengthen relations between kinship and generally bring 
people together in an atmosphere of goodness. It also helped people to temporarily 
break away from the stress of life, and it allowed some to take pleasure in some binge 
1570p. cit., pp 25-26. 
158Najem, Faraj, al-$üfryya wal-tasawwuf fi Libya, Majallat Jeel Wa Risala, 3rd issue (May 1997 - 
London). 
1s9A1-Dajäni, op. cit. 
160A1-T'ähir, op. cit., pp 148,220-270. 
16'Peters, Emrys, From particularism to universalism in the religion of the Cyrenaica Bedouin - SOAS 
Pam. UVL A 356,676, p7. 
'62A1-T5hir, op. cit., pp 170-176,182-186. 
163 1bn Müsa, op. cit., pp 46-47. 
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and joy. The children in these events would meet and play with their peers. Women 
on the other hand would compete in showing their cooking skills and general 
partying. As for young men, they would flex their muscles by wrestling, and horse- 
racing to show off their prowess, an activity known as mayz (from mayza `to 
differentiate'). 164 The older ones would engage in circles of Dhiker and God praising 
around the tomb which is shrouded in a cloth inscribed on it passages from the 
Qu'rän. 165 They also get involved in some bizarre acts such as charlatanism and 
conjuration. The commoners who believed dogmatically in the power of those 
sanctified Muräbitin and their eternal power named their children after them, this 
perhaps was a way of votive offering when they invoked them to help answer their 
calls. 166 Those names did not just become common in Libya, but in the neighbouring 
countries as well. These names had not just become initial names, but family and 
tribal names that did not need to be genealogical linked to the original source. Names 
such as al-Shaykhi, Muräbit, Räbti, Baraka, Sharif, Darwish, Majdhüb, Mahjüb, 
Firjani, Sannsi, cIsäwi, Madani, Qadhi , Khudäm al-Zurrüq, 
Fitüri, Wem, Migri, 
Ghumäri, Duwkäli and many more. 
Amongst the many popular celebrated feasts (especially festivals of fast-breaking and 
sacrifice), Libyans celebrate the Prophet's birthday and the day of °Ashürä' (10th of 
the holy month of Muharram, the day Imam IjUsayn was martyred). 167 
Also, every zäwiya has a particular date that celebrates, whether that day is the 
birthday of its founder-shaykh, or the day he died. 168 As for the birthday of the 
Prophet, children would light up their lamps and candles on the evening and rove the 
street repeating some of the religious chants hoping to gain gifts of sweets or anything 
pleasing. Whereas `Ashürä' is celebrated completely different from the Shi ites. 169 It 
164 Peters, Emrys, From particularism to universalism in the religion of the Cyrenaica Bedouin - 
SOAS Pam. UVL A 356,676, p S. 
'65Evans-Pritchard, op. cit., p 66. 
166Ibn Müsa, op. cit., p 47. 
1670p. cit., p 42. 
A1-Marzügi, Ma `a al-Badw fi Hallihm wa Tirhälihim, pp 206-213. 
168A1-Marzügi, op. cit., p 164. 
1690p. Cit., pp 194-206. 
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has been transformed over the centuries to a day of joy and celebration rather than a 
day of stricken grief and lamentation like the way it is with the Shici Muslims! 
70 
The beginning of °Ashiirä' observance is regarded as one of the Shiites residues in 
the Maghrib that can be traced back to the days of the Fälimids dominance of the 
region. 171 As recent as the nineteenth century when the people of Awjila used to go 
out in processions through the streets of their oasis chanting eulogies while men beat 
themselves rhythmically with palm-leaf stalks. The neighbouring Arab tribes 
(Zuwayya and Mjäbra) described this as the day of "Klibat al Awjila" (the Awäjila's 
madness). 172 
Further proof of the Shicites link, is what the Arabs in southern Tunisia and 
Tripolitania used to do when the girls and women used to get together in the night 
before the day of 'Ashtirä' by standing up in a circle performing a tragicomic dance. 
This was all done on an eulogising tune of repetitive folkloric and sobbing chants 
elegising IIusayn. 173 
This style of eulogy remained the same till recent times, and that can be found when 
the famous Ghwna al-Mahmüdi's maid elegised him in his fatal revolt against the 
Turks in 1856 (127411). 174 
The sum and substance of this style of eulogising the dead in Libya still carries on the 
same to the present day, admittedly to a lesser extent, at least amongst the older 
women, where women perform the dance repeating the rhythmical chant and slap 
their cheeks to bleeding. Nonetheless, these practises are rapidly disappearing in 
Libya. 
Despite the fact that Libyans commemorate cAshiirä every year, they do not know 
why they do so. They do not even know what happened on that day in the Islamic 
history, nor the calamity that was inflicted upon the Prophet's household. Therefore, 
Igo Momen, op. cit., pp 240-241. 
17'A1-Tähir, op. cit., p 171. 
1721 was on a visit to Awjila in Sept 2000, and I was reluctantly told about it in details, and was also 
told that it was no longer practised, and it is something that they do not like any more. 
173A1-Marzügi, op. cit., pp 195-197. 
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in Fazzan `Ashürä' used to be celebrated for three days amongst Tuaregs. This 
celebration is known locally as Sabyib, in which women and men garlanded 
themselves with palm leafs, and collectively dance on the moonlight in folkloric 
fashion, then they finish off their celebration by visiting the graves of their loved 
ones. ' 75 
In view of that, Sufi Orders and al-Muräbitin almost absorbed and took hold of the 
Libyan society and its way of life by subjecting it to their understanding and 
interpretations of Islamic text and history, and never allowed any form of elite or 
populace opposition. 
Al-Muräbitin had particular influence over the common man through their invocation 
of God, as it is claimed. The laity feared that invocation and made sure they did not 
deserve the wrath of the Muräbitin, and went to whatever extent to win their 
gratification. Furthermore, whoever dared to deserve their wrath would be disowned 
and repudiated. The object of anger sometimes finds it impossible to live normal 
amidst people and becomes equally impossible to marry for example, because of this 
or that Murdbit invoked God against them. No one would simply risk the supposed 
Muräbit's anathema. Therefore, those unfortunately ill-fated would be avoided by the 
masses as a result of that afflicted prayer on them, and would ultimately leave the 
town or country all together. 176 
""Op. cit., pp 198-199. 
'731bn Miüsa, op. cit., p 48. 
176A1-Marzügi, op. cit., pp 162-163. 
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A1-Mur5bits and their influence in State's politics 
The political and social development led to the establishment of role distribution 
between the various principal players within Libyan society as a whole. Karäghla, as a 
result, became the civil servants and the politicians of the state. Whereas the Bedouin 
Arabs and the Berbers became the avid soldiers of the State, of course, that was so if 
the price was right. However, al-Muräbihn had the unequalled task of spiritual 
mobilisation, and what makes it operable, such as education and pedagogy. 
In my opinion, the latter is the most influential and powerful due to the combination 
of the religious authority and the tribal prerogatives. That in due course gained al- 
Muräbitin economic benefits, tribal prominence, and political appointments, and left 
them alone in charge of any intertribal negotiation and diplomacy. For that reason al- 
Muräbitin were able to monopolise the notion of human development i. e. education, 
owing to their social status and their availability and readiness to act as spiritual 
guardians through mosques and their own zäwiyas, and inherit that to their children. 
Al-Muräbit n were widely known for memorizing and learning the whole of the 
Qur'an by heart in addition to many $üfi Awräd (litanies compounded of strung- 
together Adhkär or remembrance formula) 177 in their zäwiyas. This was in times 
where the rest of Libyan society suffered from the triad of ignorance, poverty and 
disease. 
However, al-Muräbitin had the highest percentage of those who could read and write 
in comparison with others, which in later times made it an exclusive profession of 
theirs. 178 Consequently, from amongst them stood out a number of culama, shaykhs, 
teachers, orators, poets and paramedics. That further consolidated their role and social 
peculiarity putting them in the forefront of the society, and advanced their eligibility 
for leadership. 
People got accustomed to believing in al-Muräbitin and in the alleged miracles of 
their saints. 179 Woe unto whoever doubts the saints' ability, for instance, to heal the 
sick, or answer the mendicant and the desperate as the myth has it. Till recent times, 
'77Trimingham, op. cit., p 301. 
178Evans-Pritchard, op. cit., p 83. 
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elders believed firmly in the power of al-Muräbitin and their saints to the extent of 
treatment of sacredness and reverence when meeting a Muräbit, or of muraboutic 
origin. Furthermore, if there was a dispute needing an affirmative solution then they 
would go to the nearest Muräbit shrine in town and swear in his presence on what 
they do or say would be the truth. Amongst those Muräbits Sidi `Abd al-Saläm al- 
Asmar of Zlitin is the most powerful and preferred. To the extent with some of the 
superstitious elders that if you swore in the name of Allah and refused to swear in the 
name of Sidi X or Y, then they would seriously doubt your truthfulness. 
Yet, whoever doubts or discredits the muraboutic supernatural omnipotence, or their 
ability to perform miracles, or even expresses some reservation about that, he or she 
for that matter would be exposed to reprimand and social isolation. They would even 
get accused of religious deviation and apostasy. 180 And if one approaches them in a 
civilised manner explaining to them that this dead man could never do anything for 
you expect by the power and grace of God, then they would, with some disapproval, 
answer you back by claiming that these are the men of God. They dogmatically 
believe if one humbles him or herself and beg the holy entombed for whatever, then 
their supplication is accepted by God through them because there is no veil between 
God and his (Muräbitin) saints. '81 
This rather simple mentality of thinking saturated with blind belief in al- Muräbitin 
made them a soft target for greedy con men and charlatans. Those greedy men often 
camouflaged themselves in holiness wearing green or white turbans with their fingers 
counting the beads of praises manifesting their piety and righteousness, and claiming 
their lineage to this Muräbit or that great $üfi, or belongs to a particular zäwiya. 182 
This would usually rain them a great deal of benefactions that in no time rank them 
amongst the affluent and subsequently the influential. ' 83 
'79Evans-Pritchard, op. cit., p 65. 
180A1-Marzügi, op. cit., pp 162-163. 
1811bid. 
'82Ibid. 
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In this sort of fertile setting, the mastery of al-Muräbitin grew enormously between all 
layers of Libyan society, and they were given absolute reign over the common man 
and they nearly made it to the top. They had their sway over politicians and soldiers 
alike who genuinely feared their power of invocation. Hence, the state apparatus 
ensured that they do not get in the way of al-Muräbitin nor for their work to be 
jeopardised by their spiritual outburst. Therefore, by a way of quietening them the 
State went in so far as to please Muräbitin by exempting their zawiyas from taxes, and 
did not bring them under the fold of the government. There were also Muräbitin tribes 
who were exempting from tax toll such as al-Masämir who lived between the Sa' ädi 
tribes of al-Häsa, °Ibidät, Drusa, and Bracasa. 184 
Whenever, the central government launched a military expedition, it beats the drums 
and gives flags to various groups and tribes. Of course al-Muräbitin stood in the 
forefront of everybody else and they usually got the green banners as a sign of their 
"sacred" preference in clear distinction with others who carried banners of different 
colours. 185 The governor or the commander of the armed forces would normally come 
before the chief Muräbit on the expedition and would ask him to bless them by 
reading al-Fätiha, 186 and invoke Allah to grant them victory. Al-MuräbiUn would also 
ascertain to the soldiers the need to be steadfast and patient to achieve an outright 
victory and would do so by reading poems to arouse and remind them of the early 
glorious Muslims and their forefathers to elevate their spirits and zeal. Sadly the so- 
called discipline expedition against insurrectionist tribes were nothing but a killing 
spree against whoever opposed the rule of the central government. 
These slaughterous campaigns used to take place against any one dared to challenge 
the authority of the Pasha anywhere in Libya. The most notorious of all were those 
against the tribes of Awläd Sulaymän in central and southern Libya. Also, al- 
Mahämid in Tripolitania's Jabal Nafusa, 187 and against al-Jawäzi in and around 
183Evans-Pritchard, op. cit., p 66. 
'84Agostini, Sukkän Libya [Barqa], tr. by I. A1-Mahdawi, p 73. 
185AI-Qat`ani, al-' Aris fr nasab al-Fwätir min 'Al Bu Färis, p 69. 
Bu Lugma, al-Hädi, Majallat al-Diräsät Libryya, ls` issue, 3'd edition (1975 - Libya), p 124. 
186 "the opener" - the chapter with which the Qur'än opens. It is read for blessing. 
'87Kamzli, Wathd'iq `an Nihayat a! - °Ahd al-Qaramänalli, tr. by M. Bazama, pp 45-67. 
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Benghazi which ultimately ended the entire tribe in the Upper Egypt after killing its 
chiefs in cold-blood. 188 Those calamitous campaigns used to inflict sufferings whether 
by indiscriminate murder and sweeping pillage or tribal cleansing in clear violation 
and legitimacy that gave rise to al-Muräbitin themselves. Al-Muräbitin never thought 
that was unislamic. They thought the State is based on Islam, and whatever it does it 
is her business and hers alone. Muräbitin also felt in need for that role of legitimising 
these acts so they could make some gains to reduce their poverty and spare 
themselves the misery or otherwise the State might turn against them. 
Clearly, the State-Muräbitin relation was one of fear and mutual gains. The State and 
its soldiers feared them because of their spiritual endowment emanating from their 
position in the country. This fear could be traced to the days of the Bakt shiyya Order 
and its discipline of its Janissary soldiers through the program of spiritual 
mobilisation they underwent which ingrained in them the commitment to Islam and its 
elite. 
At the time when the Spanish attacked Tripoli in 16`x' century about hundred Muräbits 
uprose in Tripolitania and Tunisia inciting Muslims in the city to take up arms and 
declare Jihad against the infidel invaders. Those Muräbits led more than forty 
thousands volunteers to fight the Spanish. Amongst those Mundbits was Sulaymän ibn 
Ynsuf al-liitüri and his son, both were killed as mentioned earlier in this chapter. '89 
Al-Barmüni reported in his book "Rawdat al-Azhär" that Muräd Agha arrested one of 
the saintly Muräbits and imprisoned him in a well after discovering that he assisted 
one of the Arab rebels and kept quiet about it. This very Muräbit invoked on him the 
curse of Sidi `Abd al-Saläm al-Asmar. And it was not long, as the legend has it, 
before the Agha was struck by illness and was not healed from it until they rested the 
stick of the Muräbit on his body. 190 One might question the authenticity of the story 
but could never compromise the power of al-Muräbitin on people. 
Al-Muräbitin had always stood by the rulers whether they were Arabs, Ottomans or 
whatever as long as they professed Islam and worked within its parameters. If those 
rulers ever step out of line, then al-Muräbitin find themselves in confrontation with 
'"SManna', al Ansäb al- `Arabiyya ft Libya, pp 93-101. 
'89Rossi, op. cit., p 181. 
Tribe, Islam and State in Libya ----- 171------------- Faraj Najem 
them. This is what happened with the Turkish rulers of Tripolitania then, when it was 
reported that Sidi °Abd al-Saläm al-Asmar described them as "deadly poison" because 
of their cruelty. Another described them by saying "wherever a Turkish soldier puts 
his foot, destruction would prevail and no grass would grow". 191 The Moroccan 
traveller Abu al-Ijasan al-Timkrüti who passed through Tripoli in 1589-1590 (998- 
999H) wrote "the people of Tripoli never felt comfortable with Ottoman soldiers 
especially those ones who robbed the country and unjustly treated its people, and 
confiscated land and homes. They even forced them to marry their daughters to their 
soldiers. The Tripolines wished they were under the cAlid rule of the Sharifs of 
Morocco instead of those mercenaries... ". 192 
This tyrannical rule panicked people into either revolt or migration. It was unbearable 
for the majority to live in conditions of subjugation and pillage, and what made it 
worse was the fact that it was all done in the name of Islam, which was the deciding 
factor in the political theatre, and people of differing interests hijacked it. However, 
there is a consensus amongst observers that religion and politics were shoulder to 
shoulder in Libya. The characteristics of tyranny reached a peak where unjust rulers 
assumed the identity of al-Muräbitin and pretended to be dervishes to fool ordinary 
people for the purpose of deceit and duplicity. Thereby, when Khalil Pasha went to 
inform Sharif Dai, who was the ruler of Tripoli also an impassioned Sfifi, that he had 
to give up throne to Qäsim Pasha? The Dai refused and barracked him inside the 
castle. Then the janissaries had to trick him into surrender by dressing up one of the 
soldiers to look like Shaykh Sidi al-$ayyäd and then, in disguise, headed for the castle 
and begged the Dai to come down. Of course, the Dai came in a hurry thinking al- 
shaykh at the door. But he was stunned when he realised it was not al-shaykh but one 
of the Janissaries, who tore him to pieces. 193 When al-shaykh Sidi al-Sayyäd learnt of 
what happened in his name, he invoked the curse of Allah on them, and swore would 
190Op. cit., (F. N) pp 220-221. 
1910p. cit., p 246. 
1920p. cit., pp 246-247. 
1930p. cit., p 266. 
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never enter the city of Tripoli as long as he lived, in condemnation of their evil 
194 
Sidi Muhammad al-Sayyiid al-Yaliiyyäwi died and was buried west of Tripoli, where 
he has a shrine in al-Hanshiyir attracting thousands of visitors each year. His shrine 
enjoys the right of assisting the anxious and offers protection and refuge. 195 His tomb 
turned into a sanctuary for political dissenters and escapees amongst others, 
particularly during the Qaramanlis reign. During the Qaramanli period Abmad Pasha 
was overthrown by his brother Yüsuf in 1795 (1209H), then Alhmad got away and 
took refuge in Sidi al-$ayyäd shrine fleeing his brother's swords. 196 Nevertheless, 
later Ytisuf built a mosque on the shrine financed by his own funds, and asked his 
heirs to care for the sacred precinct. This reverence went on where most of the 
Qaramänlis sought the respect and support of al-shaykh's descents. 
One of the roles al-Muräbitin played was to settle disputes. That is what happened 
with one of the many discords and revolts the country experienced in 1828 (1244H) in 
Jabal Naf-usa. Yüsuf Pasha was then forced to drag al-Muräbitin into helping him to 
quieten matters that were dangerously agitated. Ytisuf Pasha asked the muraboutic 
tribe of Awläd Bu Sayf to intervene to lessen the tension between people and the 
government and prevent bloodshed because of their religious weight. 197 However, 
Awläd Bu Sayf succeeded in sparing the lives of many and also negotiated the terms 
whereby Ghwna al-Muhmudi was appointed the overall shaykh (chief) of Jabal 
Nafnsa, and his tribe of al-Nüayr (section of al-Maliämid tribe) after the tragic murder 
of his brother Bilgäsim. Ghüma, as a result of Awläd Bu Sayf intervention, was 
empowered with plenipotentiary to act on behalf of the Pasha in Nafiisa and the 
surrounding areas. 198 
'940p. cit., (F. N). 
1950p. cit., p 288. 
'96Op. cit., p 361. 
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Ynsuf Pasha wanted for himself a favoured position in the hearts of °uläma, shaykhs 
of Süfi Orders and the chiefs of al-Muräbitin tribes. This was partly of his faith in 
them and their spiritual authority, but, also, to avert any potential harm they might 
cause him. Therefore, he maintained good contacts with them, and amongst those was 
al-Sayyid Muhammad Zäfir al-Madani, Shaykh of al-Madaniyya Order. Yüsuf Pasha 
saw in him righteousness and standing, so he brought the shaykh closer to his court by 
receiving him in a splendour and lavish manner, and expressed his total embrace of 
his Order and doctrine. But this artificial relation did not last, especially when the 
palace's clergy were overwhelmed with professional jealousy, and in no time they 
kindled rancour and grudge between the two men. Al-Sayyid al-Madani left Tripoli 
and went to Misräta, the city where Sidi Zarrüq and Sidi Mahjüb rest, and settled 
there. 199 
Afterwards al-Sayyid al-Madani confided to one of his acquaintances and said: 
"Yüsuf Pasha from now and on would never succeed. His 
tree had been uprooted and thrown in the sun". 
Alunad Beg al-Nä'ib a1-Anýäri commented on that in his book al-Minhal, and wrote: 
11 ... and it was so as he [Madan] wished... " 
In no time Yüsuf Pasha's rule was badly shaken, and his doomsday had arrived. He 
regretted that, but it was too late for regret 200 
199AI-Munta$ir, op. cit., pp 41-42. 
20°AI-N5'ib a1-Anäri, al-Minhal al- CAdhb fi Tärikh Taräblus al-Gharb, p 355. 
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Ending 
Ribat and Muräbitin are nomenclatures that had Libyan characteristics in terms of 
their linguistic and historic background that distinguished them from the rest of the 
region. However, there was a clear distinction between Ashräf and Muräbitin despite 
the occasional overlapping. This manifested itself in the context of Sufism and Sufi 
Orders and their influence on the larger Libyan society and the State's politics. The 
strength and influence of al-Muräbitin, including al-Ashräf, stems from Islam, 
therefore, they will continue to play a fundamental role in all Libya's walks of life as 
they have always done in the past. 
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Chapter 6 
Immigration of Libyan tribes into the neighbouring 
countries and their influence there 
Prelude 
Throughout this research I was constantly reminded by many historians, whom I have 
had dialogues with on the history of Libya, to look into the tribal immigration into, 
and out of Libya. Their advice was to follow those who are of Libyan origins and 
chronicle what they have been through and have achieved. 
Therefore, there has been a realisation of the importance of this, and need to look at 
the causes that led those tribes to flee the country voluntarily or by force. I will also 
try to live with them through some of their plights during the Qaramänli rule and its 
immediate sequence, and how they overcame that, and managed eventually to find 
their feet again, and went on to re-launch their lives in their newly found space in the 
neighbouring countries. 
This chapter will endeavour to identify some of the Libyan tribes in Egypt, Tunisia 
and Chad, study their immigration and its causes, and exhibit some facts on the 
chronology of their moves and whereabouts. Also, the places they have settled in, and 
some of pivotal events they were involved in. This chapter is based on field-study 
conducted by others, along with my own research in some of the Arab countries that I 
have visited for the purpose of this study. 
Therefore, with some pain, one could say that this area is vast and could not be 
covered by this research, but can comfortably say that we have hopefully highlighted 
the causes and the places where those immigrants are. So for others could follow from 
where we stop to produce even a better study. 
Moreover, this study in this chapter endeavours to examine further the relation 
between religion, state and tribe by examining the effects of geography and how the 
Sanüsiyya movement shaped the politics as well as the socio-economic lives of every 
one concerned. 
These are the topics of this chapter; 
1. Tribes, geography and immigration 
2. Causes of immigration to the neighbouring countries 
3. Immigration and Santisiyya 
4. Immigration to Egypt 
5. Immigration to Tunisia 
6. Immigration to Chad 
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Tribes, geography and immigration 
Muslims regard immigration as one of the turning points and decisive events in 
human history. Lessons are often drawn from the immigration of the Prophet 
Muhammad from Makka to Madina, and for this reason, the Islamic calendar starts 
from that day the Prophet immigrated. Hence it marks the real beginning of the 
Islamic State and Community. Immigration, or Hijra, as it is known in Arabic, could 
sometimes be optional act that one could take voluntarily and at his own liberty. But 
sometimes people are compelled to flee danger as the early Muslims did when they 
fled their homes in Makka. Yet, people go far afield from their homes, but homes 
would never leave their conscience. 
In the Islamic religious traditions; the eternal home of the believer is in heaven, 
because Eve and Adam, the parent of humanity, were expelled from it. Therefore, 
these earthly homes are only transitional for those believers who would ultimately 
resort to their eternal homes in paradise. With this theological understanding of home 
we find a number of attached meanings polarised in various contexts, to name a few; 
the state with its geographical sovereignty, the other is the recollection and nostalgia 
for one's home in the Diaspora. 
Tribe, in Libya and everywhere else, had a primitive understanding of the concept of 
home-country whereby it does not exceed the territory, which it owns. Therefore, 
their home is their pasture and where their tents are pitched. With the extension of 
tribes living side-by-side and adjoining their camps the greater home, as we know it 
now as Libya, emerged. The nomenclature of Libya used to be the name of the whole 
of North Africa with exception of the banks of the Nile. ' Just as the people of North 
Africa used to be known as Libyans, and they stood out with their white skin from the 
darker Africans and Egyptians. 
This geographical plot, Libya today, has known and experienced various names, 
expansions, and shrinkage over the years. The history of Libya goes back to more 
than two thousand years before Christ, and was celebrated by a few names such as 
'Näji & Nnri, Taräblus al-Gharb, tr. by A. Ihsän, pp 132-133. 
2Bazama, Libya Hadha al-Ism ft Judhürih al-Tärikh yya, pp 31-32,89-90. 
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Lnbya, 3 Barbary land, and Taräblus al-Gharb, and finally Libya as we know it now 
(Map. 1) 4 
The borders of Libya suffered disputes as a result of ebbs and flows in relations with 
the neighbouring countries. Tripolitania shrank to what roughly it is now, whereas in 
the past it expanded to encompass Gabes and Djerba in Tunisia. 5 While Cyrenaica 
after been shrank, it surged to reach al-I: Iammäm 60 km west of the Alexandria in 
Egypt. 6 Tripolitania is physically separated from Cyrenaica by more than three 
hundred miles (five hundred kilometre) of dessert emptiness around Sirt, in which the 
white sand of the dessert meet the Mediterranean. This dessert of Sirt is regarded as 
one of the world's greatest natural partitions. To that effect, it has been said that 
journey from Tripoli to Tunisia is easier and shorter than to Cyrenaica, and the same 
is said about Cyrenaica. ' At the same time the plateau of al-Hamäda al-Hamra and the 
wasteland around the hills of al-Harnj al-Aswad8 are buffer zones between Fazzän and 
both Tripolitania and Cyrenaica, and the coast .9 
It remains to be said, that Home deserves every sacrifice, and being nostalgic is a 
factor and cause for settlement. However, if Home lacks stability and becomes scarce 
in resources, and loses theory and practice of justice for all, then it becomes 
imperative and justified to immigrate as decreed by Islam. 1° 
Thereupon, immigration was islamically not just permitted but encouraged those who 
need it. Furthermore, borders between Arabs and Muslims were not as clearly marked 
as they are now, particularly the tribal lands. An example of that is the land of the 
Tuareg, which is divided, into five main countries; Libya, Algeria, Mali, Niger, and 
Cf. the new Oxford illustrated Dictionary (1976), article: (Libya). 
3Bi`ayyu, al-Mujmalfi Tärikh Lttbya, pp 1-9. 
Cf op. cit., (F. N) pp 1-2 
4A1-Barghilthi, Tärikh Libya al-Isldmi, p 13. 
Bazama, op. cit, pp 95-96. 
SBazama, Sukkän Libya fil Tärikh, p 173. 
6Bazama, T6rikh Barqafil °Ahd al- `Uthmäni al Awwal, pp 36-37. 
Al-Barghüthi, op. cit., pp 90-91. 
70p. Cit., p 15. 
8Basically a collection of small hills made up of black stones, very difficult in nature, were used by the 
Muj5hidin from al-Maghärba tribe as an impenetrable sanctuary from the Italians. 
9Sharaf al-Din, Mudkhal i1a Tärikh Taräblus al-Ijtimä7 wal-Igtisädi (1711-1835), p 239. 
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Nigeria. With that, the Tuareg have become partitioned into Arab north and African 
south, whereas they are the indigenous inhabitants of this area, and of Berber 
(Amazigh) origins. 
The borders of Libya with its neighbours remained interpenetrated and unmarked 
until recent times (Map. 2). Particularly the dispute over the strip of Uzü, which was 
only arbitrated in April 1994 by the International court who ruled that Uzü belonged 
to Chad, and Libya eventually accepted the judgement. The other Libyan borders 
were drawn by the European colonial powers, such as the settlement of Libyan- 
Egyptian border that was drawn by the Italians and the British in 1935. This was after 
the re-marking of the Sara triangle with Sudan in 1934. So was the agreement over the 
border between Algeria and Libya, which was decided between the French colonial 
authorities in Algeria and the government of the Kingdom of Libya in 1956.11 Though 
the Muslim rulers of the region preceded everyone else in finalising the borders 
amongst each other. Yüsuf Pasha Qaramänli and Hamüda Pasha (1781-1813), the Bey 
of Tunis, decided on the borders between their countries in an amicable manner when 
Hammüda Pasha marked the borders between Tunisia and Tripolitania in 1806.12 This 
was the first time that the Libyan borders were clearly marked which preceded all the 
colonial powers that dominated the region much later starting by the invasion of 
Algeria by France in 1830. 
The geographical plot that Libya is made up of is far greater than its population 
density. Libya is mostly dry dessert (90%) "that is sandy, scorched and shifting 
soil" as often described by European travellers, 13 obviously with exception of a few 
agricultural pockets in the form of oases and marshes (Map. 1). As to the coastal 
strip, it is primarily inhabited by Hudtir or Hadiir (city dwellers) in major cities and 
towns like Tripoli, Benghazi, Dama, Zwära, Migäta etc. Despite the fact that Libya 
has the longest coast on North Africa, about 1900 Kilometre, yet most Libyans live 
distanced from the beach. They would normally die of hunger as a result of draught 
10A1-Milani, al-Walan wal-Muwälana wal-Wataniyya, Majallat a1-Ma`had, 3`' issue (2001), p 28. 
11Hamdän, al Jumhuriyya al- °Arabyya al-LFbryya, pp 81-90. 
'ZJuhaydar, Afaq wa Wathä'iq fi Tärikh Libya, (F. N) p 179. 
13Cella, P, Narrative of an expedition from Tripoli in Barbary to the western frontier of Egyptian 1817, 
by the Bey of Tripoli, in letters to Dr. Viviani of Genoa, (tr. by A. Aufrere 1822), [author's preface], p 
vii. 
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and famine, and do not traditionally know how to subsist on food that the sea might 
provide them with. Till the present day traditional Libyan dishes suffer from 
deficiency in food based on what comes from the sea. Again, with the exception of 
certain groups living in major coastal cities and town, the overall population of 
Bedouin and southerners living in the dessert has never tasted any fish-dishes in their 
entire lives. This probably is to do with the Bedouin mentality that leans towards the 
dessert more than anything else. If one looks closely at the common-man architectural 
style and propensity will not fail to notice the inclination towards the Qibla (south and 
southeast) in the direction of the dessert. The city of Misräta, for example, is remote 
from the seaport of Qasr Hamad which is regarded the outlet into the Mediterranean 
for the area. Also, if one scrutinises the residential expansion of Benghazi will notice 
its movement towards the Qibla to the expanse of Bü°atni and its surrounding areas. 
The geography of Libya and its climate has imposed natural boundaries between its 
three main provinces (Tripolitania, Cyrenaica and Fazz n), just as those provinces 
have underwent different historical experiences of which widened the gap between 
them until the rise of the Qaramanlis who enforced unity in a one nation-state. 14 
Tripolitania has always had its ties with Tunisia and its southern part in particular 
more than Cyrenaica and Fazzan. Whereas Cyrenaica was always in terms its social 
and economic history, attached to Egypt and its tribesmen of the Western dessert 
more than Tripolitania and Fazzän. The latter was always linked to Africa to the 
extent that their skin colour became darker, so was their ethnic features that became 
predominantly African in most of the southern community. 15 This was further 
substantiated when colonial Italy brutally occupied Libya and tribes took to the areas 
that knew better and felt more comfortable. Tripoline tribes went to Tunisia, the 
Cyrenaicans mostly went to Egypt, while the people of Fazzan sought refuge in Chad 
(Map. 2,11). 
The present Arab nation-states that sprang in the last two centuries partitioned and 
tore apart tribes and tribal alliances from each other. It is worth mentioning that some 
of those tribes, which are always on the move, had never had borders or any sort of 
confinement. Such tribes as the Arab al Nwäiyl and Awläd 'Ali or the Berber of the 
'4Sharaf al-Din, op. cit., p 239. 
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Tuareg or Tebu have suffered tremendous rupture and displacement. This rupture and 
displacement was not only confined to Libya but engulfed others like the tribes of 
Saudi Arabia. Some of those tribes within the Saudi kingdom were curtailed and left 
in the neighbouring countries such as Iraq, Syria, Jordan, Palestine, Yemen and the 
sheikhdoms of the Gulf. 16 
One must note this breaking-up of families and communities is a worldwide 
phenomenon rather than a regional one. If one studies the history and geography of 
Europe, then would see its ever-inextricable problems that exceed anything in North 
Africa. Therefore, we should take some comfort that the greater Maghrib does not 
really suffer from Europe's problems such as variation in languages, religions, 
sectarianism etc. But rather enjoy the unity of all that in addition of the uniformity and 
homogeneity of ethnicity, history and destiny. 
150p. cit, p 240. 
'6A1-Zuwayy, al-Bädrya al-Libiyya, p 278. 
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The causes of migration out of Libya 
Libya's neighbours such as Egypt, Tunisia, Chad, Algeria, Malta and even as far 
afield as Turkey were and still an extension to Libya in terms of trade, and have blood 
relations in them as well as a sanctuary when conditions deteriorate in Libya. 
Nevertheless, Egypt, Tunisia, and Chad have played a pivotal role over the years in 
having an influence on inner-Libyan relations, whether among tribes at home, 
between tribes and the government in one hand or with the outside world on the other 
hand. Those countries had always offered a refuge to Libya's ruled and rulers alike 
when brutality grips the country. The most famous of all was the escape of Ali Pasha 
Qaramänli to Tunisia when the Caucasian mercenary, cAli Burghul'7, artfully seized 
Tripoli and assumed power in 1793.18 Also, Abmad, the brother of Yüsuf Pasha 
Qaramanli, sought protection with Muhammad al-Alfi of Egypt when fell out with his 
brother Ynsuf, and stayed there until his demise in 1811.19 Even cUthmän, the son of 
Ytisuf Pasha Qaramänli, fled to Egypt when he did not feel safe at home, he remained 
in Alexandria where he enjoyed personal security until he died there. ° 
Bazama reported that al-Nä'ib in unprecedented manner in his chronicle wrote that 
Yüsuf Pasha Qaramänli in his final days with the ever-increasing revolt against their 
rule, and despite all sorts of concessions, sought help from the Tunisians 21 But, the 
rulers of Tunis saw it unwise to intervene in what was increasingly looked like a civil 
war due to the tribal involvement in it. Yüsuf Pasha had no choice but to abdicate 
himself and enthrone his son °Ali as the new Pasha of Tripoli in August 1832.22 
Libya being what it is, overwhelmingly tribal, caused some sections of its tribes and 
families to settle in the neighbouring countries who later became representatives for 
their folks back home in those countries. This was not done deliberately but rather 
"He was a Georgian renegade who embraced Islam, and went on to live in Algeria for a period of time 
where he acquired his nickname, al-Jazä'iri, from it. He was also known as al-Burghul because he fed 
his mercenaries Burghul(crushed wheat). 
'8Micacchi, Tarablus al-Gharb Taht Hukm Usrat al-Qaramänli (tr. by T. Fawzi), pp 119-130. 
Juhaydar, op. cit., p 179. 
19Bazama, Tärikh Barqafil `Ahd al-Qaramanali, p 218. 
20A1-ZA'idi, Libya fil °Ahd al-Qaramandli, pp 75-79. 
21Kamäli, Wathd'iq `an Nihäyat al- `Ahd a-Qaramänli (tr. by M. Bazama), pp 87-88. 
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fleeing prosecution, famine or economic hardship. Those kinfolk in the host countries 
served to receive the fleeing and offer refuge and assistance, if and when, required. 
Perhaps one of the causes of immigration was the reckless policies and practices by 
the politics of the government of the day and fanatic tribalism. Therefore, discord and 
tribal raids were widespread which invited, in return, vengeance that almost in some 
cases pushed the Bedouin society to the brink of utter devastation. 
Over the years, Libyan immigrant communities were firmly established in the 
surrounding countries, and whenever tribesmen decided to immigrate they went 
straight into those communities who left Libya earlier on. By later times most Libyan 
tribes or families found some of them outside Libya, which made it considerably 
easier for them to settle there. Good example of that is Awläd Sulaymän in Chad, and 
other the Tripolitanian tribes which is impossible to count them or name them all in 
Tunisia, and the same with Cyrenaican tribes in Egypt. Those tribes, who were forced 
to settle outside, were always looking forward to going back to their homes in 
Libya. 24 However, some of them returned to their homes after Libya gained 
independence in 1951, and others still waiting while the rest have decided to live in 
those countries and felt good enough to be only of Libya descent. 
Perhaps the biggest cause of immigration especially during the Qaramänli rule was 
the natural calamities the country witnessed. Such calamities as famine drought and 
lethal diseases brought death and destruction to Libya on a mass scale. There were 
four hard catastrophes that hit Libya especially in the western part of it. The first was 
the drought and the subsequent starvation that gripped Tripolitania from 1767 to 
1771, which led to more than 40,000 Tripolitanians seeking refuge in Tunisia and 
Egypt. 25 The other devastating famine was in 1776 that almost wiped out the entire 
population. Shortly after that Tripolitania was scourged by more waves of drought, 
famine and diseases and followed by a killer plague that claimed many lives in 1785. 
22A1-Na'ib, al-Minhal al- °Adhb fi TärTkh Taräblus al-Gharb, p 336. 
23A1-Zäwi, A lam Libya, p 207. 
Z4Bazama, op. cit., pp 255-256,337-339. 
Bazama, Tärikh Barqafil `Ahd al- Vthmäni al-Thäni, pp 96-97. 
25Feraud, al-Hawlryyät al-Libiyya mundh al-Falb al- Arabi ljatta al-Ghazw al-Ildli (tr. by M. al- 
Wäfi), p 324. 
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Perhaps the description of Miss Tully, the sister of Richard Tully, the British Consul 
in Tripoli, 26 in her book "Ten years' residence" is a powerful and accurate reflection 
of what was happening to the people of Tripoli during disasters in the summer of 
1785, and the subsequent immigration which was the only way out of those lethal 
diseases, she wrote: 
It is impossible to give you a just description of this 
place at present; the general horror that prevails 
cannot be described ... Tripoli is in, sinking under 
plague and famine ... 
The cries of the people for the 
loss of their friends are still as frequent as ever ... 
Women, whose persons have hitherto been veiled, are 
wandering about complete images of despair, with 
their hair loose and their baracans open, crying and 
wringing their hands and following their families. 
Though a great deal of their grief here by custom is 
expressed by action yet it is dreadful when it proceeds 
so truly from the heart as it does now, while all those 
we see are friends of the departed. No strangers are 
called in to add force to the funeral cries: the father, 
who bears his son today, carried his daughter 
yesterday, and his wife the day before: the rest of his 
family are at home languishing with plague, while his 
own mother, spared for the cruel satisfaction of 
following her offspring, still continues with her son her 
wretched daily walk. Since the beginning of this 
dreadful infection, which is only two months, three 
thousand persons have died in this town (nearly one- 
fourth of its inhabitants), and its victims are daily 
increasing. 27 
26Tu11y, Ten years' residence at the court of Tripoli, pp 27,29. 
270p. cit., pp 115-123. 
Tribe, Islam and State in Libya---- I 84----------- Faraj Najem ---------------- ------ 
This was occurring while Qaramanlis were unable to help, and not even prepared to 
give up some of their lavish lifestyle and its associated pleasures. 8 
The country was also struck by a severe drought in 1792, and the situation got 
desperate to the extent people ate what is regarded islamically as prohibited or 
undesirable like animal carcasses. Tripolitanians ground dates' stones, usually eaten 
by their animals, and ate them to survive. But, other disasters, apart from the natural 
ones, gripped the country, were Libyan-made and inflicted detrimental social 
repercussions on tribes by expelling some of them, to leave the country in even more 
economic and political dire straits. The population of Tripolitania fell dramatically as 
a result of death and immigration, which meant drop in seasonal crops and animal 
reproduction, which both were the main pillars and the backbone of the country's 
national economy. This collapse meant a serious reduction in income and taxes. This 
left the country much more weakened, and the government in even worse position 29 
As a result of the economic chaos tribes such as al-Firjan, al-Qadhädhfa, al-Tbül 
(section of Wrfalla tribe), al-`Ibidät immigrated to Egypt in search for a better life 30 
As to the disasters bestowed by man on his fellow man were the inter-tribal unrests 
and the consequences that were brought about. Libya lost more of its citizens as a 
result of tribal inner-fighting than by famine and diseases. Bazama commented on 
those tribal insurrections and wrote: 
Most history books reported the causes and motives of 
tribal wars as naive, whereas the actual fact Turkish 
and QaramAnli rulers of the country were politically 
behind the real causes. Those rulers could care less if 
the entire Libyan population was sacrificed just to 
maintain their gains and seats of power. They would 
not feel disgust in seeing their interests upheld at the 
expense of the torn-off limbs floating in its blood 3' 
28Feraud, op. cit., pp 336-337. 
29Sharaf al-Din, op. cit., p 308. 
30A1-Zuwayy, op. cit., p 252. 
31Bazama, Benghazi `Abr al-Tärikh, p 266. 
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One of the most infamous catastrophic Tripolitanian tribal wars was between the 
tribes of al-Firjan of al-Dawiin area32 and Awläd Sulaymän that resulted in the 
expulsion of some of al-Firjan to Tunisia in 1767.3Also there were other disturbances 
around the area of al-Zäwiya al-Gharbiyya between the tribes of Wrishfäna and al- 
Nwäiyl, which claimed hundreds of lives from both sides in 1781. It started by a gang 
of 200 horsemen of Wrishfana raiding camp of ten tents belonging to al-Nwäiyl, as 
the old Arabs used to do by a way of pillage. 
Al-Nwäiyl's response was too reverberating by mobilising 400 horsemen and similar 
number of combatants on foot to avenge the ten pillaged tents. Indeed, al-Nwäiyl 
charged at Wrisht' na at Janzur that necessitated the intervention of al-Mallämid tribe 
on behalf of their Wrishfana confederates. This only made things even worse and 
hundreds of lives were wasted on both sides and increased the animosity and hatred 
between tribes in the region. 34 
As for Cyrenaica, it witnessed many tragedies and expulsion of tribes. What happened 
to Awläd cAll is still evident in the Cyrenaican collective memory. The tribe of 
Awläd °Ali used to live on parts of al-Jabal al-Akhdar (Green Mountain) and around 
the city of Derna and on the plateau of al-Batnan 35 Awläd `Ali were cleansed at 
gunpoint by the IIaräbi tribes of the mountain, led by al-`Ibidät, and pushed east of al- 
Sall im well inside the Egyptian territories. The task was made easier by the assistance 
that al-°Ibidät received from the Ottoman authority in Tripoli who had Awldd cAli 
under suspicion for collaborating with the Mamluk authorities of Egypt 36 The 
influence that Awläd "Ali enjoyed was the envy of many especially the rulers of 
Tripoli who decided to put an end to it. The response was swift in what is epically 
known as (Tajrldat Hab-1b) where the government in Tripoli mobilised the Arabs of 
Tripolitania from towns like Täjüra, ZlItin, Wrfalla and Misräta to support Habib al- 
32Located nearer Tarhüna and mostly inhabited by the tribe of al-Firjän. Al-Firjän is one of the biggest 
and revered Muräbitin tribes in Libya, and has branches in Tunisia and Egypt. It has also some of its 
sections living around Sirt and Cyrenaica where they are regarded amongst the "holiest". 
33Feraud, op. cit., p 324. 
Micacchi, op. cit., pp 98-99. 
Bazama, Tärikh Barqafil `Ahd al-Qaramänli, p 154. 
34Feraud, op. cit., p 331. 
35The Batnän area is mostly populated by Muräbitin tribes of al-Manifa, al-Hubbtin, al-Qil`än and al- 
Jirära who are allied to the larger tribe of `Ibidät. 
36Sharaf al-Din, op. cit., p 245. 
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`Abaydi to avenge the killing of his father, °Abdel-Mawla al-'Abate, who was 
assassinated by Awläd 'All. The military campaign started from Tripoli and marched 
eastward and eventually succeeded in driving Awläd 'Ali out of Cyrenaica into Egypt 
after a great deal of bloodshed. The brighter side of that bloody campaign was the 
mixing of those Tripolitanian warriors with the larger population of Cyrenaica. There 
were intermarriages between the two, and eventually those Tripolitanians were 
welcomed to settle for good in the city of Derna. 37 In doing so, they founded a mosaic 
community in Derna where the west of Libya meets the east into a matrimony along 
with Andalusians that made Derna a rare example in a largely Bedouin Libya. The 
Libyan writer, 'A1i Mustafa al-Musrati, described this in his writings and wrote: 
Derna; the face of civilisation and struggle; is indeed 
worth the attention and study. There is no place [but 
Dermal where you find the skills of saddle-making 
unless there are cavalry and horsemen. 8 
The Tajrtda still lives on in the memory and folklore of the people in the region, and 
serves as reminder to all, by narrating how tribal or governmental greed would lead to 
such misery, subjugation and immigration. 39 
The defeat of Awläd'Ali was not easy at all, and if it had not been for the tribes of al- 
Haräbi and Tripoli's sponsored Tripolitanian horsemen, al-cIbidät would not have 
achieved their aim in expelling their foes. Awläd 'Ali fled east towards the Nile and 
drove the weaker tribes that were in their way east of the Nile and onto Upper Egypt. 
Awläd 'Ali populated the strip between Sallwn and Alexandria. 
The last to be expelled on a large scale was the influential Cyrenaican tribe of al- 
Jawäzi in 1817 orchestrated by the Pasha of Tripoli, Yüsuf al-Qaramänli, and his 
cAläya alliance (tribes of °Awägir and Magharba), and backed by the IHaräbis led by 
al-Brd'asa. This was ignited by al-Jawäzi menace of their brethren, al-°Awägir and al- 
Maghärba, between 1811 till 1812 in which al-Jawäzi drove their opponents into a 
37Najem, Faraj, Fi Rihäb Tajridat Ifabib, Majallat Jeel Wa Risala, 2d issue issue (Sept 1996), 3`d issue (May 
1997), 4th issue (April 1998), 5`h issue (Dec 1999). 
38Al-Mu$rati, al-Ta abir al-Sha `b yya al-Libiyya, p 293. 
39A1-Zuwayy, op. cit., pp 252-253. 
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comer in the sanctuary of the much-revered Murabit of Sidi Khn-'bish. However, 
things got worse for al-' Awägir in particular, to the extent of starvation, and had to 
subsist on seaweed to survive 40 This is known in Cyrenaican folklore as Khn"bish 
siege, and it lasted for about five months. 1 An Italian doctor, Paolo Della Cella, who 
accompanied the Pasha's army from Tripoli led by Yüsuf Pasha's own son Alumd 
Bey whom Della Cella was his personal doctor, reported that tragedy. 42 
The Qaramanlis, again, viewed al-Jawäzi with suspicion exactly like Awläd 'Ali, who 
both became an obstacle to the State's hegemony, and had to rid Cyrenaica of them. 
Ahmad Bey invited the most eminent shaykhs of al-Jawäzi to the so-called al-Baränis 
al-Humr (red mantles) giving ceremony, which was regarded an occasion of a top 
state bestowal of honours upon loyal tribal shaykhs. More than forty shaykhs of al- 
Jawäzi attended in good faith the ceremony in al-Birka Palace in Benghazi to 
reconcile and seek forgiveness for the past. Abmad Bey was not really into 
reconciliation but rather revenge. Once he ensured all the shaykhs were firmly in the 
palace, he then gave his deadly orders to his eunuchs to butcher the shaykhs in cold 
blood. He murdered all his guests inside the palace and then commanded his troops on 
al-Jawäzi's tents with the help of al-Jawäzi's enemy tribes. The butchery did not spare 
men, women nor children, and those who managed to survive, fled into the interior 
then into Egypt. The end result was the mass deportation of al-Jawäzi from Cyrenaica 
in the holy month of Ramadan in 1817. Al-Jawäzi have since settled in Upper Egypt 
till the present day. 43 
With the expulsion of al-Jawäzi the tribal balance of white Cyrenaica tipped in favour 
of °Aläya tribes who became the new masters of the land after being subjects to their 
Jawäzi's brethren for so long. The tribe of al-°Awägir and their urbanised 
confederates, known as al-Misratiyya of Benghazi, pledged allegiance to the 
4OAgostini, Sukkdn Libya (Baraa) (tr. by I. al-Mahdawi), pp 63-65. 
4'Bazama, Benghazi `Abr al-Tär7kh, pp 269-325. 
42Cella, Paolo, op. cit., Majallat al-Dirdsdt Libiyya 1' issue (1975), (tr. by H. Bu Lugma), pp 113-141. 
Bazama, op. cit., pp 271-279. 
43Mannä°, al Ansäb al- °Arab yya ft Libya, pp 98-101. 
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government, and by doing so they were granted and guaranteed supremacy in and 
around the plain of Benghazi area till the present day. 
44 
A Jäzwi45 poet wrote about the atrocity that the "Turkish" Qaramänli and their 
`Awägir allies committed against his people, and reminding everyone that one day 
they would come back to Cyrenaica, he said: 
We bid farewell to you now Cyrenaica 
But we shall comeback - God willing 
We will never forgot who expelled us 
The Turkish ruler - With him was al-cAwägir. 
46 
Despite the natural barriers tribes manage to link the country together when 
geography and politics let them down. As it is widely claimed Libyan tribes, whether 
Berber or Arab, descend from the same supposed origin. It is even assumed that each 
race came from one father. What is commonly known as a fact; that every one was 
allied to someone else despite the bitter division and disagreement? The tribe of 
Awläd Sulaymän, for example, find in al-Jibärna tribes reliable partners when they are 
needed, and whenever Tripolitania suffers natural disasters, Cyrenaica was always 
there to offer relief to the extent Cyrenaica was dubbed: "Cyrenaica would care for 
any loafer"47. 
Amongst the first to settle in Benghazi along with the Andalusians and the Jews were 
Tripolitanian mercantilists from Täjüra, Zlitin, and Misläta who were metaphorically 
known as al-Twähir at the beginning of the sixteenth century. Bazama describes their 
immigration to Benghazi as purely for economical reasons, and "were attracted by 
'14Bazama, op. cit., p 270. 
as refers to a member of al-Jawäzi tribe. 
'6In this particular verse the poet states in an emphatic manner that one-day they would go back to 
their land in Cyrenaica. A book written by the late historian Muhammad Manna° furthered this, who 
happened to be a Jäzwi himself. In his book he dug the past and even named the 40 slain shaykhs in al- 
Birka palace. A friend of his told me that he thought the book would ignite a tribal rivalry that was 
buried along time ago. 
47Meaning that Cyrenaica fosters whoever comes to her, and provides him with an equal opportunity to 
live and to belong to her. 
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profit-making, and what made them settle there was its booming markets" 
48 
Traders later followed them from Misräta who quickly dominated the market and the 
city and then expelled al-Twähir into exile to Derna. 
49 This was preceded much 
earlier when Darghüt Pasha led a campaign to discipline the people of Täwirghä and 
Misrdta in 1555, he found the people of Misrdta in particular had already left for 
Benghazi. Misrätans founded in Benghazi the first urbanised society in a largely 
Bedouin Cyrenaica. 50 They succeeded in business to the point of monopoly, and this 
gained them properties in a largely tribal territory, and brought them wealth that 
spilled over to revive the economy of the region and benefit others. 
51 For that reason 
they are credited with the development of both Benghazi's infra and super structures, 
and maintaining its economy. A sign of integration in Benghazi was the naming of 
streets and quarters of the city after Tripolitanian tribes and places especially from 
Misräta such as al-$abri 52, Misräta , Qasr Hamad etc. 
53 The same thing was in 
Tripoli54 as well, where there were areas for the tribes of al-Rgicat and al-`Aläwna 
and others 55Also the Arabs of Nafuisa Mountain had their own quarter in the southern 
part of Tripoli on the way to Ghiryän known as Hawmat Ghiryän. Whenever people 
descended from Ghiryän to Tripoli they came to their a little Ghiryan inside Tripoli 
and felt at home. 56 Even the Jews of Ghiryän had their little ghetto in lIawmat 
Ghiryän, which had links with the larger ghetto in the old city in the heart of Tri poli 57 
Tripolitanian `Ulamä and Dads served the religious and administrative needs of 
Cyrenaica in a significant way. They were privileged in the sense that they were 
educated and knew Sharica, which enabled them to do jobs such as teaching, judiciary 
48Bazama, op. cit., p 246. 
490p. cit., pp 244-246. 
5ÖBergna, Tardblus (1510-1850), (tr. by K. al-Tallisi), p 59. 
s1Evans-Pritchard, the Sanüsi of Cyrenaica, p 41. 
52The neighbourhood of al-$abri along the eastern side of Benghazi's beach bought by al-$abri family 
who gave their name to it. They originally came from Qasr Hamad-Misrdta, and found in this coastal 
area the climate and reminder of their home-territory of Qasr Hamad. 
s'Bazama, op. cit., pp 255-256. 
54EIKabir, Migrants in Tripoli, a case study of assimilation, p 17. 
ssNiiji & Ntiri, op. cit., p 92. 
s6A1-Talltsi, Hikäyat Madinat Taräblus lada al-Rahhäla, p 195. 
57Sharaf al-Din, op. cit., p 24. 
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and administration that native Cyrenaicans could not do. Those required skills brought 
more of educated Tripolitanians to Cyrenaica, and the bond between the two became 
ever inseparable whether socially or systematically. This meant even closer ties 
between Tripolitania and Cyrenaica in terms of intermarriages, immigrations and even 
tribal alliances. However, the Bedouins of Cyrenaica recognised the positive 
contribution of the Tripolitanians and appreciated their presence. This was evident 
when the Bedouin exchanged the designation of "Arab al-Gharb", meaning the 
Arabs from the West and particularly from "Misräta", to "al-Huciür", and extended it 
to all other Tripolitanians who made Cyrenaica their home. Moreover, the Hudür of 
Derna were sometimes known as al-Dirnäwiyya, referring to all people of mixed 
background living in the city. 
This recognition and such designations were extended even to the Muräbits of Awläd 
Shaykh of the Fwätir tribe. The descendants of Shaykh °Abd al-Saläm al-Ghan-b, one 
of Shaykh cAbd al-Saläm al-Asmer grand children, are known in Cyrenaica as 
"Awläd Shaykh Barqa" to assert their affiliation to Cyrenaica and distance themselves 
from other Awläd Shaykh. They adopted a Bedouin style of living, and were duly 
accepted as local Bedouin with its full tribal and political trappings. 
Equally there are other Awläd Shaykh like those settled in Bani Walid known as 
Awläd Shaykh Wrfalla. 58 The same can be said about Awläd Sidi Fathallah, Bi`ayyu, 
and Bu Shacäla who are collectively known as Awläd Shaykh Misräta, where they 
have exclusive quarters bearing their names. There are even Awläd Shaykh in Zlitin 
like Awläd Sidi °Abd al-Sami°. These are all branches of al-Fwätir tribe but over the 
years became affiliated to their respective towns and became attached to the host 
community, and very often feel related to the tribes and families whom they share 
neighbourhood with, more than their blood relation else where. However, the number 
of Huclür has increased especially in Benghazi and Derna either by reproduction or 
immigration until they became the overwhelming majority and a dominant force to be 
reckoned with. 
There are also some sections of Cyrenaican tribes that have taken Tripolitania as 
home such as al-Baräghtha (°Awagir) in Wrfalla tribe, and al-Rawäjih (Awläd 
58Agostini, op. cit., pp 643. 
Tribe, Islam and State in Libya - 191 --- Faraj Najem -------------------- 
Hamad) in al-Qarabüli district. 59 But the overall number of Tripolitanians settled in 
Cyrenaica far exceeds those from the East settled in Tripolitania, and as a result some 
of those Tripolitanians joint some of Cyrenaica's strong tribes and became indivisible 
part of them such as Bal'aza, °Amaym, and Qmäta in °Awägir. 60This was not just 
extended to the Arabs of the West but also to those Muslims who came to Libya under 
the auspices of the Ottoman Caliphate. Such people were the Cretans who fled their 
native hometown, Kh5nia, in the island of Crete to steer clear of prosecution from 
their Greek Christian brethren, and arrived in Cyrenaica in 1898.61 The largest 
number of them landed in the port of Sousa, which is under the control of Hasa tribe. 
Al-Hasa embraced the Cretans and registered them as their brethren and part of the 
tribe and dubbed them as "al-Hasa al-Iiumr" - meaning the whiter-skinned Hasa 
because of their paler skin than the rest. 
With the beginning of the twentieth century Jaghbüb - the Saniis founded oasis town 
- underwent transformation in its population distribution and diversity. A new 
community was in the making, consisting mainly of freed slaves and some of the 
Cyrenaican tribes along with Tripolitanian, Fazzanian and Mghribean families, and 
they were collectively known as Sanüsi Brothers. 2 This was mostly the product of the 
tribal tendencies in wining more packs to protect their vast land and to deter any 
potential enemies. Those who join would enjoy the full rights of being part of this or 
that tribe coupled with duties like every one else. 
59Al-Tallisi, Mu jam Sukkän Libya, pp 97,178. 
60Agostini, op. cit., pp 436,441,443,463-464. 
61 Op. cit., p 54. 
620p. cit., pp 276,521,533,567,608. 
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Immigration and al-Sannsiyya 
The Sanüsi tariga, also, had many followers in the neighbouring countries exactly like 
the Libyan tribes did. There were about 47 Sanüsi zäwiyas in Egypt, 25 in the Arabian 
Peninsula including those in Makka and Madina, more than 17 in al-Südän (especially 
in Chad), and about 6 Sannsi zäwiyas in Tunisia. The Grand Sanüsi, al-Sayyid 
Muhammad ibn `Ali al-Sanüsi, the founder of the Sannsiyya Order, found in his 
immigration to Libya the substitute to his occupied country Algeria. He, also, found a 
fertile land for his ideology to grow and spread. But the more beneficiary were the 
Bedouin of Cyrenaica who were literally given the knowledge and expertise of an 
experienced $nfi and Scholar in return for their acceptance and adherence of his 
teaching. The benefits he brought to the region were not just his, but also the wisdom 
and the aptitude of his Tripolitanian and Maghribean companions that uplifted the 
Bedouin and transformed Cyrenaica to the better. 63 
There were other $ü i tarigas that dominated the spiritual lives of Libyan towns and 
cities such as al-dIsawiyya, al-Qadiriyya, al-Madaniyya and al-'Ariasiyya M However, 
the hinterland, particularly in Cyrenaica, remained tariga-free apart from the 
unexpected appearance of both al-Sayyid Zafir al-Madni (on behalf of al-Madaniyya), 
and The Grand Sanüsi65 who was successful in penetrating the Bedouin society and 
their convictions. 6 This spectacular success drew the attention of the Egyptian 
historian, Muhammad Fü'äd Shukri, who wrote a book on the subject. In which he 
highlighted the paramount and the unprecedented influence al-Sanüsiyya exercised 
over the whole of Cyrenaica and its people. This influence was manifested by the 
powers of Shaykh °Abdullah al-Twäti, the head of Benghazi Saniisi lodge, which 
covered the whole of Benghazi district. The shaykh's influence surpassed even 
Cyrenaica's Ottoman governor in 1884, and enjoyed ultimate arbitration and final 
word in practically all matters in the area. All senior Ottoman administrators worked 
63Al-Ashhab, al-Sanüsi al-Kabir, pp 56-69. 
64Evans-Pritchard, op. cit., p 5. 
65The Grand Sanusi, is an equivalent in Arabic to al-Sanüsi al-kabir, and a title given usually to 
whoever happened to be heading the Sanüsi order, and must be of Sanüsi genealogical lineage. This to 
distinguish them from Ikhwiln al-Sanüsryya (Brothers of the Sanüsiyya), whether those in close circles 
or laymen. This title was handed down from the Founder, Muhammad ibn `Ali to his son al-Mahdi to 
Abmad al-Sharif to finally Idris al- Sanusi. 
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hard to secure the blessing and the approval of the Sanüsis. This goes back when the 
governor of Tripoli, cAli al-Ashqar Pasha, predated his officials according to Shukri 
who wrote: 
"He bestowed honours on the Grand Sanüsi , and 
relied on the tariqa and its influence in governing the 
interior especially in Cyrenaica. The State, through the 
governor, recognised the Sannsi's leadership and 
principality". 
Sannsiyya was exempted from all types of taxes, Shukri added: 
"... historians reported that al-Sayyid Muhammad ibn 
'All al-Sannst was soon granted a Firmän from Sultan 
°Abd al-Hamid (1839-1861) regarding him as if he 
were an Emir of autonomous dominion in 1885 ... and 
from Jaghbnb, the Sanüsi's influence grew even 
greater until he became the absolute master of the 
desert. This never affected or changed his relation with 
the State, on the contrary all Ottoman governors and 
officials, in both Tripolitania and Cyrenaica, paid 
court to him, and ensured his friendship until his death 
in 1859 " 67 . 
Bazama adds to that by confirming Shukri's reasoning, describing the Ottoman 
governor of Cyrenaica, cAll Kamäli Pasha, who regarded himself as: 
"first and foremost the servant of the Grand Sannsi, 
and one of his followers, in addition to being an 
administrator and Ottoman ruler as second 
designation ". 69 
66Bazama, Tärikh Barqafil °Ahd al-Qaramanali, p 292. 
67Shukri, al-Sanüsiyya Din wa Dawla, pp 76-79. 
'58Bazama, Benghazi °Abr al-Tärikh, p 292. 
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This, in later times, developed further, and was manifested in the spiritual relation and 
partnership that prevailed between the Sanüsiyya and the Ottomans. This enabled the 
Grand Sanüsi to fuse his knowledge and expertise in the positiveness of the Bedouin, in 
a rather unfamiliar way, and transmuted almost every aspect of life in Libya and 
particularly in Cyrenaica. This appropriately confirmed Libya's position in the world 
map, and, in my opinion, laid the final brick in the structure of the Libyan identity 
project inaugurated by the Qaramänlis. Al-Santisiyya, also, ascertained the Libyan 
geographical, administrative and spiritual links in conjunction with the Islamic, 
regional and national dimensions. 
Perhaps the instrumental starter-reason that made al-Sayyid Muhammad ibn `Ali 
settled in Cyrenaica, according to °Abd al-Malik ibn 'Ali' that; al-Shaykh Bushnayyif 
al-Kizza, one of the °Awägir's unmatched tribal chiefs, fell sick and felt dying, and the 
story went on to say that the Grand Sannsi was asked to see him. This was when al- 
Sayyid Santis was in Benghazi and the contact was made with him by the Kizzas on 
the recommendation of Sidi cAli Khn-bish, the much revered Muräbit in Benghazi. 
Indeed the Grand Sanüsi saw al-Shaykh Bushnayyif and read some Qur'an on him, and 
prayed for him, and suddenly, as the story has it, al-shaykh woke up from his 
unconsciousness and his distended stomach came down. This excited al-cAwägir and 
quickly vibrated through the neighbouring Bedouin tribes and cities, and made them all 
believe somehow al-sayyid is a man of supernaturalism and certitude. Al-sayyid stayed 
in al-°Awägir's hospitality for about a month. His short-lived residence in al °Awägir's 
camp was not only generously but also ceremoniously rejoiced where he received 
delegates from various tribal shaykhs of Cyrenaica who wanted to greet and thank him, 
and also to be blessed by his baraka. In the forefront of those were the shaykhs of most 
of the ' Awägzr, Bra aha and Maghärba. Those shaykhs, also, became convinced of the 
necessity of such a righteous man to guide them spiritually in Cyrenaica. 69 Shaykh 
Abu Bakr Haddnth of the Brd'a$a tribe was very convinced that this sayyid must not 
slip away from them. Of course the man who was behind this was Shaykh 'Umar al- 
69Ibn-°A1i al-Fawi 'id al-Jal yya fi Tärikh al- `Ä'ila al-Sanüsiyya, Vol. 1, pp 53-54. 
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Julghäf, Abu Bakr IIaddnth's cousin and his think-tank, and widely famous for being 
the Bedouin astute. 70 
Some may ask why the Grand Sannsi chose Cyrenaica to be the launching-base for his 
Call to "Reformation" ?A question which often puzzles researchers? The answer can 
only be embedded in the geography of Cyrenaica and its tribes. Cyrenaica is cut-off 
and secluded peninsula surrounded by dessert from the east, south and the west. The 
majority of its tribes dwell in Bedouin camps away from the Mediterranean coast. 
However, the tribal synthesis is mostly Arab and unadulterated Bedouin living in a 
homogeneous lifestyle. The tribal order, like the rest of Libya, is based on blood 
relations, group solidarity and common customs and traditions. These attributes very 
often moved the Bedouin as one bloc in fighting and making the necessary sacrifices. 
This helped them to dispense allegiance and commitment to the Sanüsi cause. Al- 
Sannsiyya invested in Bedouin's loyalty and devotion, and understood the Bedouin 
proverb very well that says "My brother and I against my cousin, and my cousin 
and I against the others", and succeeded in changing it into "My brother, my cousin 
and I against others". 
The interior of Cyrenaica did not have landlords, Pashas or even Beys. Bedouin are 
always associated with freedom, and Cyrenaica was largely free of the hierarchical 
dictate that some of the Arab countries had. It remained distanced from the centre of 
authorities in Tripoli and Benghazi, and the Ottoman authorities did not have much 
sway over their lives. Authority and power remained in the hands of the tribes and their 
shaykhs who were preoccupied with their tribesmen and their needs (Map. 9,10). This 
perhaps explains the disciplinary campaigns that successive governments dispatched to 
the hinterland from time to time to collect due taxes. This often ended in blood bath. 7' 
The other question often asked why the Grand Sanüsi settled in al-Jabal al-Akhdar and 
built his first Libyan zäwiya there instead of the spacious white Cyrenaica, which was 
dominated only by the two °Aläya tribes whereas the mountain is divided amongst the 
five Haräbi tribes (Figure. 2)? The answer could be found in the fact that the Haräbis 
were under the tribal sheikhdom of one strong man, that was Abu Bakr Haddüth. A 
plot of land was given to the Grand Saniisi by al-Ijaddüth family outbidding al- 
70A1-Ashhab, Barqa a! - `Arabiyya, p 141. 
7'A1-Tähir, al-Mujtama `al-Libi, p 244. 
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Julghäfs despite the fact that both of Tamiya, the powerful branch of al-Brdcasa. 72 The 
zäwiya was eventually built on that plot, dubbed the mother of all (Sanüsi) zdwiyas 
nearer to the holy shrine of the Prophet's companion Ruwayf` al-An*äri. 73 In an act of 
consolidating his ties further with other tribes, al-Sayyid Sanüsi especially honoured al- 
Shaykh °Abdullah Bu Swaybil al-Maryami, one of al-cIbidät chief Shaykhs, by 
visiting him at his residence. However, the tribes of White Cyrenaica, and in particular 
cAwägir, had many competing leaders unlike those of al-Haräbi and al-Bräcasa in 
particular who were under one leadership. The best description of the state of al- 
cAwägir's leadership was a sneer by one of their shaykh, °Abd al-Salm al-Kizza, to 
his guest, Shaykh 'Abd al-Jaul Sayf al-Narr of Awläd Sulayman. Shaykh 'Abd al- 
Sal5m best described al-°Awägir's inner rivalry, and his inability to unite them under 
his command, by telling his guest "I am a male camel amongst many male camels, 
whereas you are (Sayf al-Narr) a male camel amongst she-camels". What he meant 
was that al-°Awägir were troublesome to be led by one man. This was even 
problematic, to say the least, during the resistance to Italy's occupation of Cyrenaica, 
whereas most tribes were under one man. Al-°Awägir had numerous leaders 
commanding various sections and very often were not on good terms with each other 
apart from the hatred that inadvertently united them against the Italians. Sdaydi, one of 
the three branches of al cAwägir'74 was led by three rival shaykhs, 'Abd al-Saläm al- 
Kizza, CAbd al-IHamid al-°Abbär, and the third bloc led by Shaykh Sulayman Ragrag 
around al-Abyär area south of Benghazi. There were also other leaders like those of 
Briyake al-Luwäti and 'Umar al-Asfar. 75 
The circumstances that facilitated the settlement of the Grand Sanüsi in al-Jabal al- 
Akhdar area has similarities, to a certain extent, to those of al-Shaykh `Abd al-Saläm 
al-Asmar al-1~it iri in so far as the quest of spirituality and tribal support. Shaykh °Abd 
al-Saläm was homeless and had no tribal backing and went on seeking peace and 
72Bazama, Tärikh Barqafil `Ahd al-Qaramandli, (F. N) pp 75-76. 
For the various familial sections of al-Brä`asa tribe; cf. Bazama, op. cit., p 224. 
73Ibn-`Alr, op. cit., pp 54-55. 
74Manna°, op. cit., pp 116-117. 
75AI-Sayyid Ahmad al-Sharif realised the various `Awägir competing leaderships during the resistance 
of the Italian occupation, and put an end to that by appointing al-Guja °Abdullah - from Chad - to lead 
them, which he did successfully. For more; 
Cf. al-Shilmäni, Shay' can Bad R jä1 Vmar al-Mukhtär, p 49. 
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security in many places in Libya, and in as far as Jabal Zaghouan in Tunisia. It is worth 
noting that some $üfis have mystical bond with Jabal Zaghouan. The Stiffs of Libya 
have inherited a narration saying "all Saints of Allah worshipped Him in (Jabal 
Zaghouan) at least for an hour". 76 Shaykh 'Abd al-Saläm was evicted from Zlitin 
seven times, and moved along the coast to Tripoli, and headed south towards Jabal 
Ghiryan where he was warmly received by the tribes of Sidi al-Sä9di (of al- 
Swä°diyya) and Awläd Bu Saläma in al-Qwasim district. Then, he felt compelled to 
move into the castle of Suf-l-jin in Bani Walid where he spent seven years. Afterwards, 
he moved on again to Täwrigha whom he loved its people, and nearly built his zäwiya 
there in return for the kindness and humility they showed him. He left after that for 
Misräta where he met similar kindness, but moved finally to Zlitin where he stayed 
until his death. If it had not being for the tribe of Barähma who embraced al-Shaykh 
cAbd al-Saläm and offered him shelter and protection he would not have been able to 
stay in Zlitin. 77 Barähma carved out a plot of land of their territory and gave it to al- 
shaykh who erected his famous zäwiya on it. When he passed away he was buried in it 
in 1573.78 The Shaykh's zäwiya, as it is known in Zlitin, has since become a 
distinguished seat of learning of general Islamic studies, and the oldest centre of 
Qur'änic memorisation in Libya, also a focal point for the propagation of al-cAriisiyya 
tariga. Subsequently, Zlitin's 'Ulamä provided the Santisi movement with all support, 
scholars such as al-Sayyid `Imran ibn Baraka al-Fitüri, and al-Shaykh cUmar 
Muhammad al-Ashhab from tribe of Awläd Ghayth 79 Al-Sayyid 'Umrän was the 
personal tutor of al-Sayyid al-Mahdi and the father of al-Sayyid Ahmad al-Sharif s 
mother. The Shaykh's zäwiya went on to be an Islamic college affiliated to al-Sayyid 
Muhammad ibn °Al al-Sanüsi university in the city of Bayda in 1957. Now it is an 
independent academic entity known as al-Asmariyya university of Zlitin. 8° 
What is important is the fact that the Grand Santisi's mission was badly needed by the 
Bedouin who were searching for a spiritual guidance in a land infested with ignorance 
instead of moral and spiritual values. The other notable significance was that Cyrenaica 
76A1-Qal°äni, al-Qulb al Anwar; `Abd al-Saläm al-Asmar, pp 54-61. 
nA1-Bannuni, Tangih Rawöat al Azhärfi Manägib Sidi `Abd al-Salam al Asmar, pp 101-104,112. 
78A1-Zäwi, op. cit., pp 215-217. 
79A1-Ashhab, al-Sanüsi al-Kabir, pp 60,65-66. 
8oKhafaji, Qis» at a! Adab fi Libya, pp 78-79. 
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absorbed immigrants from everywhere including the Maghrib, and the famous 
Maghribean of all was the very Muhammad ibn 'Ali al-Sanüsi. However, Cyrenaicans 
were never reluctant to reassert that the final word is in the hand of its tribes no matter. 
That is precisely what al-Shaykh Sulayman Ragrag ascertained to al-Sayyid Was 
(grandson of the Grand Sannsi) when they disagreed on the arrangement of the 
Cyrenaicans Emirate in 1949. When al-Sayyid Idris wanted to demonstrate his 
leadership in Cyrenaica, and his legitimacy of being the one and only outright leader in 
the land. At the time Ragrag, who was known for his outspokenness, angrily and 
abruptly poked Emir Idris and told him "Cyrenaica was not brought to us from 
Algeria in your grand fathers' saddlebag". In other words your forefathers are not 
original Cyrenaican tribesmen, and it is us [Bedouin Cyrenaican tribesmen] who decide 
here. 81 
It is worth mentioning when al-Sayyid Muhammad ibn 'Ali Sannsi left his home of al- 
Wasiyta near Mistghanim in Algeria, he went to establish his first zäwiya ever on the 
mountain of Abü Qubays in Makka in 1837 (1253H), 82 then came to settle in al-Jabal 
al-Akhciar and build his zäwiya in al-Baycia in 1842 (1257H). This was the nucleus of 
an Islamic revivalist movement that led to the creation of an independent state, a 
century after his death, headed by a king who is one of his grand sons. The Grand 
Sannsi shifted from the mountain into the desert oasis of al-Jaghbüb where he died 
soon after, and where his intellectual and administrative contribution are to be traced. 
Before the arrival of the Grand Sandsi, Jaghbüb was an infamous oasis lacked 
everything even its water was a mixture of bitterness and salt. 83 Despite all that, 
Jaghbüb was turned into a spiritual and political capital of the Sanüsi movement, and a 
fine seat of learning if it only continued along the lines of al-Azhar of Egypt, Zaytnna 
of Tunisia and al Qarawiyyin of Fez. 
The Grand Sanüsi saw the way to stabilise those Bedouin is to reform them by putting 
an end to their feuds and hatred of each other which cost a great deal of lives and 
"'This story was confirmed to me by many elderly sources whom I interviewed for this research. 
Sadly, no historian documented it - perhaps avoiding sensitivity. 
82AI-Dajäni, al-Haraka al-Sanüsryya, Nash'atuha wa Numuwwüha flu Qarn al-Täsi ` `Ashar, pp 
261,282-285. 
Ibn `All, op. cit., pp 8-9. 
83A1-Ashhab, al-Sanüsi al-Kabir, p 45. 
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capital, and in order to do that he built a zäwiya for each tribe. Those zäwiyas served 
the purpose in being centres of learning, sanctuary and dispute arbitration that could 
only have helped the government, which lost influence and tax revenues in Cyrenaica's 
interior. The Sanüsis erected a zäwiya for almost every Cyrenaican tribe, on its land, 
constructed by the tribe's own men and resources, and with the help of Sanüsi Ikhwän 
who would usually supervise it and serve the community (Map. 9,10). The zäwiyas 
won a sacrosanct status and was a red line that could not be overstepped. Therefore, 
whoever seeks a refuge in it, will be safe, and no fighting in its precinct, and no 
weapons to be used in it or even raising one's own voice in dispute or singing. The 
ruling was strictly in accordance with the Sharica, bearing in mind the traditions and 
customs of the Bedouin that conform with Shari°a. This was well received by the 
Bedouin population who believed it to be for their own benefit in this life and in the 
hereafter. If a tribe was big and had many sections such as the tribe of cibidät, then a 
number of zäwiyas would be built to serve them all. 84 
The Bedouin unusually accepted the Sanüsi authority and leadership for various 
reasons; the obvious one was that the movement addressed the simple Bedouin man 
personally, and served his needs of spiritual guidance, peace and stability. However, 
the most important underlying reason, in my opinion, was the fact that the Saniisis 
were never meant to be, nor part of, the local tribal domineering rivalry game. In 
another word, the Sanüsis did not belong to the tribes quarrelling for supremacy in the 
region, neither they wished to be. They were Ashräf (of the Prophet's descent) and had 
no tribe of their own to compete with others, which qualified them to belong to 
everyone without any loss of composure. So, they did not have any personal nor tribal 
ambitions, but their agenda was to serve Islam and all Muslims. This was agreeable 
with the Bedouin who were killing each for trivial things, whereas they saw the Sanüsis 
as noble descendants, and spiritually apt, possess the wisdom and knowledge to lead 
them. More importantly they saw in the Saniisiyya an umbrella that provides the 
Muslim brotherhood they needed. The need for such an Order to govern the life of the 
Bedouin reached its peak when al-Sayyid Muhammad ibn'Ali- al-Sannsi went to Hijäz 
and sent for his two sons, al-Sayyid al-Mahdi and al-Sayyid al-Sharif, to join him. This 
sent a shivering wave down the spine of the wise Bedouin shaykhs. AI-Sayyid and his 
sons' absence caused a concern to the notables of Cyrenaica's tribal shaykhs who 
84A1-Ashhab, op. cit., pp 26-28. 
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feared for the peace and stability that the movement was spreading amongst them. 
Therefore, they sent a delegation followed by another calling upon al-Sayyid to come 
back immediately. The judicious of tribes felt the Sanüsi's achievement was at stake, 
and the alternative was the return to the days of ignorance, vengeance and expulsion. 
Cyrenaicans quickly dispatched some of their senior shaykhs such as Shaykh `Umar al- 
Julghäf on behalf of a1-Brä°asa, Shaykh 'Ali Lätiyush representing al-Magharba, and 
Shaykh Bushnayyif al-Kizza of al-' Awägir who was over hundred years old. 85 Indeed, 
the Grand Sannsi heeded their call and returned to Cyrenaica to make, with his sons, a 
history for Libya. 86 
One of the remarkable characteristics of al-Sanüsiyya was its Bedouin attribution. It 
started in a Bedouin culture, on Bedouin geography, manned and corroborated by 
Bedouin. The Bedouin community embraced al-Sannsiyya who addressed their needs 
that have long been neglected by the State. It must be said that if it had not been for the 
Bedouin tribes, particularly al-Bra asa, 87 then al-Sanüsiyya would not have established 
its ideology and movement in tribal Cyrenaica. Somehow the tribes saw benefits in al- 
Santisiyya that they did not see in other tarigas, thus they rallied around it, and put their 
tribal zeal, solidarity, and brotherhood at the Order's disposal. The British 
anthropologist, Evans-Pritchard, studied al-Sanüsiyya and the tribes in Cyrenaica and 
presented his research in a book entitled "the Sannsis of Cyrenaica" in which he 
highlighted the Bedouinism connection with al-Sanüsiyya, he wrote: 
The Sannsiyya became dominant because it shunned 
the towns and sought its converts among the Bedouin 
and built its centres within the tribes. The Sanüsiyya 
Brotherhood was founded on a Bedouin 
Brotherhood". 88 
Thus, al-Saniisiyya spread fast among the Bedouin tribes of Cyrenaica and to a lesser 
degree in the rest of Northern Africa, across the Sahara into Africa, and in the Arabian 
85A1-Ashhab, Barqa al- `Arabiyya, p 167. 
86A1-Ashhab, al-Sanüsi al-Kabir, p 43. 
87Bu Bakr Haddüth and `Umar Julghäf stood out amongst others and on behalf of all the Scädi tribes of 
Cyrenaica to care and provide for the Grand Sanüsi. 
88Evans-Pritchard, op. cit., p 89. 
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Peninsula. Al-Sanüsiyya returned the courtesy the Bedouin bestowed upon it, and 
established most of its zä. wiyas in Cyrenaica, and the Egyptian western desert, which 
are historically extensions of each other. 
With this position in the hinterland, al-Sanüsiyya kept itself at an arm's length from 
urban life and its defects that further entrenched its isolation with the Bedouin 
population from towns and cities to the professional jealousy of other tarigas who 
failed miserably in penetrating the interior. Despite the avoidance of the general 
centralised life of Muslims, the Sanüsis looked forward to reforming the entire Islamic 
world starting by the Bedouin of Cyrenaica, and furthermore, took on the responsibility 
to fight off the approaching European colonial dangers. This meant more seclusion for 
the Order into the desert with the Bedouin far from outside influence 89 This union 
between the globalisation of Sanüsi Call on one hand, and the Bedouin arena on the 
other, was reflected on the places of birth and burial of Sanüsi leaders. Al-Sayyid al- 
Mahdi was born in al-Jabal al-Akhclar of Cyrenaica, died in Chad and buried in Kufra 
in south Cyrenaica, whereas al-Sayyid Ahmad al-Sharif was born in al-Jaghbüb, died 
and buried in Madina in Saudi Arabia, and al-Sayyid Idris was born in al-Jaghbüb, died 
in Egypt and buried in Madina too. We must not forget The Grand Sanüsi himself who 
was born in Algeria, died and buried in Jaghbüb. This combination of contrast was 
destined to disharmony. Therefore, in 1951 when the Libyan independence was 
announced, the Sanüsi Bedouin style of management hindered the Order from going 
along with the politics of the newly created a secular modem world. This ultimately 
resulted in a divorce between al-Sanüsiyya and the State politics, and while the State 
went ahead in progression, al-Sanüsiyya went in the opposite direction, and reduced its 
role to religious education and blessing of its followers. This divorce was because of 
the western-educated bureaucrats directing the Sanüsi-led kingdom using mostly 
western tools of administration, whereas al-Sanüsiyya derived its legitimacy from the 
traditional Islamic school of governance. Therefore, the political and military 
headquarters, and seats of cultural radiation moved from Jaghbüb and Kufra to Tripoli 
and Benghazi. 
Berbers are the most who governed Libya since the advent of Islam. Whether they 
belonged to $anhäja , Khazrün, Almohads, Hafsides or Rustamids, or even 
ß9A1-Murja, $ahwal al-Rajul al-Mari!, p 359. 
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Fätimids 90After that the Ottoman ruled, and their authority was broken up by the 
Qaram . nlis led by Ahmad Pasha whose rule extended for 34 long years, though, 
Ahmad Pasha's appointment was confirmed by the Turkish Sultan, Ahmad Khan III 
1703-1730 (1115-1143H), to be effected. Libya, with its three provinces, was then 
collectively and officially known as Taräblus al-Gharb. Abmad Pasha died in 1745 and 
left the dominion to be inherited by his sons as successors. He was the first in Libya to 
be designated as Amir al-Mu'minin within the Ottoman Caliphate. His descendants 
carried this title after him until Tripolitania's tribes ended their rule 91 
Ahmad Pasha is considered to be the founding father of modem Libya, 92 which was 
later firmly consolidated by his strong grandson, Yüsuf Pasha, who defined the 
country as an Arab and Islamic entity leaving behind his Turkish roots. Yüsuf s rule 
covered all the coast and deep into the south in Fazzän creating a union and 
administrative centralised system that ensured the Qaramanlis' survival for about 124 
years despite the revolts and insurrections in the interior and main towns. However, 
Libya enjoyed an irregular status within the Ottoman fold so that it had the 
independence to run its foreign and internal affairs, at the same time it was part of the 
Caliphate land owed its allegiance, even though nominal, to Istanbul 93 
Over the last five centuries there were a number of immigration waves as a result of 
famine poverty, diseases or politicised expulsion. 4 Some of the heavy weight tribes 
had to immigrate because of different calamities and economic recessions the area 
underwent, 95 and the magnitude of such immigration made some people affirm that the 
Libyan descendants living outside are far more than those who live inside Libya at 
present. So, immigration went mainly to Egypt, Tunisia and Biläd al-Sedan namely 
Chad and to a lesser extent Niger, Mali and Arab Sudan. Those of Libyan descents 
mixed with the natives in some cases beyond recognition 96 
90A1-ZAwi, Wulät Taräblus min Biddyat al-Fach al- `Arabi ila Nihayat al- Ahd al-Turk-1, pp 77,83,103, 
113. 
91Bilgäsim, al-Muhäjirün al-Libiyyün bil Ayiila al-Tünusyya 1861-1881, pp 32-33. 
92 A1-Zä'idi, op. cit., pp 27-34. 
93 Bazama, al-Diblumäsryya al-Lib yya frl-garn al-Thdmin °Ashar, pp 28-32. 
94Micacchi, op. cit., pp 89-99. 
95 °Itiwa, Rihlat al Alf `Am ma `a Qabä'il Awläd `Ali, pp 3-4. 
96 Sharaf al-Din, op. cit., p 248. 
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However, the immigration from Tripolitania to Tunisia was more frequent than to other 
countries. This was due to the density of the population in Tripolitania, which was 
greater than those of Cyrenaica and Fazzän, as well as the geographical proximity to 
Tunisia. But the settlements in Egypt were far more expansive in terms of its spread 
and the clusters they established in either the western desert or along the Nile, 
however, the lesser of all immigrations was to Chad in particular. There were, also, 
fewer families and individuals who went to Syria, Palestine, and Turkey, and remained 
minor in their size and influence. 97 As for Malta, it was a temporary place of refuge for 
those who were either rich or senior politicians (Map. 2). This was due to its Catholic 
extreme devotion to the point of fanaticism that in turn expressed spite at various levels 
to anything Islamic. 
Despite the suffering, losses and disruption that most tribes endured because of 
expulsion, they managed effectively to preserve their identity and tribal structure in 
their new homes in the Diaspora. They also manage to adjust in the new environment, 
and deal with its political, economic and social influencing factors. Those Libyans in 
diaspora, also, preserved their collective tribal memory, and the relation with the 
motherland, including their tribal homes. They meant not to forget the past, and 
worked hard to ingrain that into the minds and psyches of the successive generations. 
They used, from time to time, various techniques such as story-telling, poetry and 
prose to tell of their past glories and their longing to their homes back in Libya. This 
tribal legacy will stay imprinted in the minds of many, and would be passed forward to 
the newer generation to keep it alive as long as they live in the Diaspora. 98 
97 Al-Zäwi, Jihad al-Abtä1 Fi D yär al-Hqra, p 13. 
98AI-Tayyib, Mawsü `at al-Qabä'il al- `Aarabryya, Vol.!, p 19. 
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Immigration to Egypt 
In Egypt live many tribes of Libyan origins such as Awläd 'Ali, al-Jawäzi, al-Jibaliyya, 
Khudra (section of al-Bräcasa), al-Fwäyid, al-Hanädi, al-Bhäja, al-Jimi ät, al-Firjan, al- 
Qit`än, al-Rimäli, al-Habbün, al-Fwäkhir, Awläd Shaykh and other Arabs who are 
collectively known as °Urbän or Bedouin (Map. 13). These tribes arrived in Egypt at 
different times under different circumstances. One of the first folk sources referring to 
their presence in Egypt is the Bedouin poet °Un, l- from Khudra section of al-Bra°asa 
tribe - when he stopped in front of the tomb of Imäm al-Iiusayn in Karbald to learn of 
the Imäm's plight and how he was betrayed by the Arab tribes of Iraq. He was 
saddened by Husayn's story, and said a poem which is roughly translated as: 
I wish I was with two thousand horsemen 
and reach you [Husayn] before they do 
Those horsemen made up of al-Rimäh, al-Jawäzi and 
al-FwAyid, and I am in the forefront in defending you. 
In the above verses the poet clearly referred to the tribe of al-Rimäh that left Libya 
around the 15th century, ninth Hijri. 100 He also mentioned the tribes of al-Jawäzi and al- 
Fwäyid who immigrated to Egypt at the end of the eighteenth - early nineteenth 
century, and they all now settled in Egypt. From amongst those tribes there were fine 
men who took part in the evolvement of Egypt to its modem status. A good example is 
al-Basil family of al-Rim5h tribe, who is sometimes known as al-Bariighith. From the 
Basils were the distinguished brothers, Hamad Pasha al-Bäsil and °Abdal-Sattär Beg 
al-Basil. Hamad Pasha (1871-1940) was one of al-Wafd party founders and permanent 
in the party's Lajna al-Ta'sisiyya [Polit-Bureau] led by Sacd Zaghlill, whom both were 
exiled to Malta. 1°' He was a poet laureate and wrote a book about Bedouin culture, and 
was a very proud Bedouin all the way, and accordingly dressed up as a Bedouin. He 
was dubbed the Shaykh of al-Rim5li. 102At the same time as °Abdal-Sattär Beg al-Basil 
99Jibril, Tajridat 1Yabib, pp 54-57. 
10°Al-Habbüni, Qabä'il al- `Arab fi Barqa wal-$ahrä' al-Gharb yya, p 108. 
101A1-Zerekly, al-A 7äm, Vol. 2, p 273. 
102Al-Qash5t, A `1äm min al-$ahrä', p 18. 
A1-Zerekly, op. cit., p 273. 
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was a prominent senator and one of the senior members of the Liberal 
Constitutionalists Party in Egypt. 
The Basils became well known for their support of the Libyan cause and the refugees 
who fled the Italian colonial campaign against Libya from 1911 till 1932. They opened 
their homes, farms, estates, and even their famous palace in Fayyüm for those 
beleaguered Libyans. 103 
There was also the learned Shaykh, °Isä °Abd al-Jalil, Azhar from al-Rimäli, graduate 
with the highest degree, he was appointed, by a royal decree, to the post of dean of the 
Arabic department in 1947 at al-Azhar university. He became later a member of the 
religious judgement and edict issue (fatwä) committee known as Lajnat al-Iftä' at al- 
Azhar al-Sharif. He left behind him a number of books on various Islamic themes. 104 
Amongst the many Libyan tribes that rarely received attention by historians is al- 
Jibäliyya. 105 This is an Arab tribe, and unrelated to the Berber Jibäliyya who live on 
Jabal Nafusa. The tribe acquired its name from their forefather who al-Shaykh Abmad 
al-Zacrüq prayed for him to be a Jabal - like mountain - in his standing. After his birth, 
he was named Muhammad but the Arabs insisted on calling him al-Jibäli in reference 
to the good omen about him given by the shaykh before his birth. Al-Jibäliyya are 
derived from al-`Ayäiyda who is a part of the larger Tripolitanian tribe of Swälim 
(Awlad Salim) who lived along the coast from eastern Tripolitania to al-Jabal al- 
Akhda. r in Cyrenaica around the 17th century. 106 They were infamous for the roughness, 
and all the Arabs adhered to their tribal law and order, and the Ottoman rulers 
befriended them to the extent of flattery and hypocrisy to avoid any trouble they might 
cause them. There was also a popular intent to keep away al-Jibäliyya from standing in 
the way between the central government and its influence in Cyrenaica and its tribes. 
Al-Jibäliyya went along with that type of politicking as far as the central government 
was concerned, but they opened internal fronts with the neighbouring tribes such as 
Awläd Sulaymän and al-Jihama that led to feuding and confrontation between the two 
camps. Awläd Sulaymän and Jihäma sought assistance from their confederates, al- 
103Ben-Halim, $afahät Ma wiyya min Tärikh Libya al-Sryäsi, pp 23-25. 
104A1-IIabbüni, op. cit., pp 108-109. 
'°5A1-Tayyib, op. cit., p 963. 
1O6Bazama, Tärikh Barqafil °Ahd al- V hmäni a1-Awwal, pp 326-328,399-401. 
Tribe, Islam and State in Libya ---- 206 ---- Faraj Najem 
Maliära d tribe, who eventually helped them to topple al-Jibäliyya and expelled them to 
Upper Egypt, and finally settled in Fayytim. Shaykh al-Zäwi described al-Jibäliyya; 
They are still known as al-Jibäli family (singular of 
Jibäliyya), and are cherished and famous for their 
power and affluence. They are in the forefront of the 
noble Arabs of Egypt, and counted amongst those 
Arab families of strength and ability. 107 
The tribe of al-Jawäzi mastered the husbandry of original Arabian horse reproduction 
in Egypt as well as importing camels and cattle from Cyrenaica to major cities and 
towns in Egypt. They also had a famous encounter with the governor of Egypt, 
Muhammad Sacid Pasha, the youngest of Muhammad `Ali Pasha's sons in 1854. This 
was a long story known as "Umar al-Misri and the Maghribean Fezzes" when the 
Pasha wanted to set Awläd 'Ali against Jawäzi, and the followed events of treachery 
and killing. As for the famous tribe of al-Fwäyid in al-Minya in Upper Egypt, they are 
also eminent men in notability and prosperity, and in the lead was al-Kishär family, 
one of the very few celebrated families with ranks and titles in Egypt. The Kishärs are 
also the maternal uncles of al-Shaykh °Abd al-Saläm al-Kizza, one of the great 
Cyrenaican resistance leaders against the Italians. After the execution of al-Shaykh 
`Umar al-Mukhtär and the collapse of the Bedouin led resistance, Shaykh °Abd al- 
Saläm took refuge in Minya where the Kishärs received him with utmost generosity 
and assistance until his death in 1940.1Öß The famous of the Kishärs was Lamlwn Bey 
al-Sacdi who was commissioned many times by the Egyptian government, and the 
Ottoman authorities in Benghazi to reconcile the Cyrenaican tribes. Also, Muhammad 
°Abdullah Lamlwn, member of the Egyptian constitutional committee in early 1950's, 
and °Abd al-' Azim al-Misri one of the founders of the Bank of Egypt. 109 There was 
also `Alyä the daughter of cAbd al-Qädir Pasha, one of the Lamlwn women and the 
grand daughter of Lamlüm Bey al-Sacdi, who became prominent when she married 
107Ibn Ghalbün, al-Tidhkär fi man malaka Taräbuls wa ma käna biha min al-Akhbär, (F.. N) by al- 
Zäwi, pp 240-247. 
103AI-Zäwi, A `1äm Libya, p 221. 
109A1-Habbiini, op. cit., pp 106-107. 
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King Idris of Libya 1955. The announcement was made in the Libyan embassy in 
Cairo in the presence of President °Abd al-Nasser of Egypt. ' 10 
Thus, those Libyans found in Egyptian cities such as Alexandria, Fayyüm and Minya 
the replacement for Cyrenaica's steppes, towns and cities like Benghazi and Derna. In 
Alexandria, for example, there is a market known as Süq al-Maghäriba in reference to 
Libyans whom sometimes called Maghäriba, meaning people of the Maghrib. In the 
Snq there are streets called Zanqat al-Sittät (Ladies Lane), and Zugäq al-Maghäriba 
until the present day. The word Zanqat is a Maghribean word for street that Libyans 
spread in Egypt and Zugäq Arabic for street as well. In this very market the best of 
Libyan men traditional costume are tailored - known as Kat Mali! 
1' 
- it is also known 
for its fine quality as "Alexandrian embroidery" as a designer label. 
Those tribes live on the outskirts of Alexandria all the way to the hill of Salldm on the 
Libyan-Egyptian border. They also live in al-Buhayra, the Oasis of Siwa, Daqahliyya, 
Manüfiyya, al-Sharqiyya, al-Gharbiyya and al-Giza. They also went south in what is 
known locally as al-$a`id (Upper Egypt) and settled in Fayyüm, Bani Suwayf, al- 
Minya, Asyüt and other places throughout Egypt. ' 12 It is worth noting that those tribes 
are concentrated in the countryside and the desert away from large cities such as Cairo 
and Alexandria to the extent that those big towns were free of any Sanüsi zäwiyas with 
the exception of a single zäwiya in Cairo. The obvious reason behind that, was the 
Bedouin inability to adapt to urban life. Egypt granted them absolute liberty to colonise 
the Western desert and reach the water of the Nile to quench their thirst and their 
animals'. 
Those tribes formed autonomous societies in villages, estates and najcs (camps) 
populating the entire coastal strip from the Alexandria to the western borders, and into 
the South in Upper Egypt. ' 13 Those places such as al-Dab°a, al-cAlamain, al-Hammäm, 
"ODe Candole, the life and times of King Idris of Libya, p 126. 
"'These are parts of Libyan traditions that originated from Turkey. Kat Malif consists of Zubün 
(jacket), Farmala (waistcoat) and Sirwfil (trousers). This costume is beautifully made of silk and gold 
platted threads for those who could afford it from the rich and powerful during the ottoman rule. 
Cf. Shaläbi -Albisa `ala Mashjab al-Turath, p 33. 
AI-Mu$räti, al-$ilät Bayn Libya wa Turkiya; al-Tärikh yya wa al-Ijtimd 5yya, pp 235,238. 
"ZI`laiwa, op. cit., p 11. 
"3A1-Zäwi, Jihad al Ab(dl Fi D ydr al-H#ra, pp 11-13. 
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Sidi Bauani, Burj al-'Arab, al-°Ämriyya, l14 and in the south in Dilinjät, Kafr al- 
Zayyät, and Fayywn. 115 
Those tribesmen are distinguished by their Bedouin style of living and manner from the 
rest of Egypt's mainstream. There are naj's exclusively for particular tribes such as 
naj' for Awläd Shaykh and another for al-Qit°än and so on. They also preserved their 
Bedouin dress and accent, and still use Libyan Bedouin names such as Hamad, Ictaiwa, 
Amräji°, Bu °Ab°äb, Ihmaida. Also, the way they compose poetry is not different from 
that of Cyrenaica's. 
There is some truth in the assumption that the Libyans who live outside Libya are more 
in numbers than those who live inside it. Since the number of Awläd 'Ali in Egypt, 
according to the general secretary of Matrüli municipality and one of the `Alls, is more 
than two millions in that country. I t. aiwa wrote a book to that effect in 1982,116 and 
claimed Awläd CAli are the biggest Arab tribe in Egypt amongst the other tribes that 
eventually ended up in Egypt. In addition to that was al-Jawäzi tribe, which was the 
second biggest tribe in Cyrenaica, and it was too expelled to Egypt, with exception of 
few families who either assimilated in other tribes in Libya, or went and settled in 
Algeria or even Morocco. ' 17 But if all the sums from Egypt and Tunisia, and Chad that 
we know very little about, are added up, then the case suggesting that there are more 
Libyans outside is then proven. However, there is a confusion as well as a number of 
unanswered questions about the circumstances surrounding the expulsion of Awläd 
cAli as much as their State loyalty. When I was in Egypt I asked some of them to 
which State, Libya or Egypt, they felt they belonged to ? The subliminal answer the 
majority gave me that; they are neither Libyans nor Egyptians, but Bedouin Arabs live 
in Egypt. They do not identify themselves with any of the States, but the identity they 
feel comfortable with is that they are Bedouin Arabs lived in Cyrenaica in the past, and 
now are living homelike in Egypt. 
The mass exile of Awläd 'Ali remains vividly imprinted in the minds of the tribes of 
Cyrenaica and the Western desert. One of the very few citations recalling the episode is 
"ý 'Jaiwa, op. cit., p 189. 
115A1-Ilabbüni, op. cit., pp 84. 
161`taiwa, op. cit., p 47. 
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the folkloric tale of Tajridat Habib. This mass movement of Awläd 'Ali is 
unprecedented since the immigration of the Berber tribe of Zuwayla from Fazzän to 
Egypt in 10 AD century! 18 Zuwayla is still commemorated in Cairo by two tall 
minarets and a gate named after it, and still known locally as Bäb Zuwayla till 
nowadays! 19 It is also fair to say the Tajr da was epical where fantasy was interwoven 
with truth beyond recognition. 
The immigration of Awläd 'Ali became like an epical fairytale coated with folkloric 
literature in which fiction overrode facts, 120 and by time became Cyrenaica's 
equivalent to the Story of Abü Zayd al-Hiläli. However, this Tajrida remains one-sided 
story, mostly told by the victorious, namely al-°Ibidät tribe and their Bedouin 
confederates, which casts some doubts over its credibility. The Tajnda, also, failed to 
mention the chronology, the role played by the Tripolitanian government and tribes as 
well as the Hudür with very few dispersed exceptions. '2' There still no agreement on 
the chronology of al-Tajrnda, the Cyrenaican historian Bazama thought al-Tajr da took 
place in 1633. '22 Whereas I`taiwa in his study of his tribe, Awläd 'All, thought the date 
was around 1670.123 Anyhow, the Tajrida with its all shortcomings remains our only 
source recounting the catastrophe that one of the biggest Libyan tribes suffered since 
14 AD century. 
Libyans who eventually settled in Egypt stayed distanced from the internal politics of 
the country until Napoleon invasion of Egypt. This brought them in contact with the 
Egyptian national movement of resistance in two major ways. 
The first Libyan tribal involvement against the French was led by al-Shaykh 
Muhammad al-Mahdi, the leader of Awläd cAl7i in al-Buhayra. AI-Mahdi with his 
tribesmen took an active part in the popular resistance in Damanhtir, Sanhür, and al- 
Raliman yya in al-Buhayra vicinity at the start of the French campaign from 
117Manna', op. cit., p 93-115. 
"SOp. cit., p 546. 
119Bazama, Tärikh Barqafil "Ahd al- Vthamäni al-Awal, pp 78-79. 
120Op. cit., p 305. 
1210p. cit., p 302. 
122Op. cit., p 309. 
'23I`Iaiwa, op. cit., p 13. 
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Alexandria in July 1789. Alexandria's population was then only 8,000, whereas the 
French invaders were more than 36,000 equipped with the latest European weaponry. 
The heavy responsibility was left to the mayor of Alexandria, al-Sayyid Muhammad 
Karim, to stir up resistance. He particularly called upon the Bedouin tribes of Awläd 
°Ali, al-Jimi' t and al-Hanädi and titillated their Islamic sensitivity and aroused their 
Arab zeal to heed the nation's call to fight the enemies of Allah and Egypt. The tribes 
quickly organised their ranks, as they are used to, and along with the Fillaliin (Egyptian 
Peasantry), and engaged the French in many places in which they killed hundreds of 
their soldiers seriously hindering the French march on Cairo. 124 
The second Libyan tribal involvement was when the tribes of al-Jabal al-Akhdar in 
Cyrenaica learnt of the French plans to land their troops in Derna. Apparently this was 
a conspiracy, in February of 1801, between Yüsuf Pasha and Napoleon to discharge 
French troops to Egypt through the port of Dema across the Libyan desert. But, the 
Bedouin tribes blocked the French effort. 125 
After the defeat of the French, the prominence of the tribes and the role they played 
became evident to everyone especially to those who were competing for power and 
influence. Awläd 'Ali stood out amongst all, and its leader, Shaykh Muhammad al- 
Mahdi, was hugely respected, and became accordingly prominent in the political arena, 
to the extent of having the honour alongside al-Sayyid cUmar Makram, who was Nagzb 
al-Ashr026 in Egypt, and cAbdullah al-Shargäwi in agreeing and appointing 
Muhammad 'Ali Pasha (al-Kabir) governor of Egypt in 1805.127 
Awläd 'Ali helped Muhammad 'Ali Pasha (1770-1849) in establishing himself and 
strengthening his grip on Egypt. They played part in rooting out the Pasha's opponents 
especially in the slaughter of the Mamluks in the infamous Cairo castle, and the 
subsequent pursuit of those who survived into Lower and Upper Egypt. Those 
Mamluks were very much hated for their extortion of Fellatein, and their policy of 
heavy taxes they used to levy. 128 
124A1-Fardi, Qabä'il Awläd 541i wal-Hamla al-Farns yya °ala Misr, pp 3-5. 
'25A1-Fardi, op. cit., p 104. 
12611 means that he was the head of those who claim descent to the Prophet Muhammad. 
'27AI-Fardi, op. Cit., p 9. 
128A1-Zerekly, op. cit., vol. 6, pp 298-299. 
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Therefore, Aw1äd 'All's alignment to Mulhammad 'Ali Pasha had the greatest impact 
on him and on the establishment of the °Alid129 ruling dynasty in Egypt. 130 The relation 
between the Pasha and Awläd 'Ali was further strengthened when they helped him in 
his warfare. In return for the favours Awläd 'Al provided Muhammad 'Ali with, he 
gave them the go-ahead in the area, and they managed to evict al-Hanädi tribe to al- 
Sharqiyya, and later to al-Sham. That enabled Awläd 'Ali- to control two thirds of al- 
Buhayra and enjoy unrivalled supremacy in the area. 13' Awläd °Ali became strong and 
that threatened the rulers who sought their strength to prop up their regimes. Therefore 
the rulers of Egypt laid traps for Awläd 'Ali and others to weaken them but the results 
were not as they wished. There was, also, what became known as the Arab revolt after 
the death of Mut ammad `Ali Pasha. During the reign of Said Pasha particularly in 
1864, the government tried conspicuously to inflame the relation between Awläd 'Ali 
and al-Jawäzi to the brink of tribal war between the two, but all attempts fell flat. 132 
The end result was; "if you can not beat them - join them", and soon most decision 
making officials realised that those tribes are not easily shaken, and can indeed be very 
useful. The father himself, Muhammad `Ali al-Kabir, knew how important those 
Bedouin could be. He showed their shaykhs his gratitude, and conscripted their 
youngsters in his army which was regarded a goodwill gesture. They contributed to the 
offensive campaign in al-IHijäz under the leadership of his elder son Tüsün, and later 
with his other son Ibrähim in al-Sham and Anatolia in Turkey. Those Libyan tribesmen 
under the Egyptian banners fought in Greece, and defeated Prince Saud al-Kabi-r, and 
after him his son °Abdullah and his Wahhäbi men in IHijäz and Najd in 1811 
(1226H). 133 They even went deep south into Africa to Bildd al-Südän and al-Nuba, and 
the neighbouring equatorial countries. 134 
'29`Alid; in reference to their Albanian founder, Muhammad `Ali Pasha, and has nothing to do with 
Imam °Ali ibn Abi T51ib. 
10I`taiwa, op. cit., p 218. 
t31A1-Fardi, op. cit., p 135. 
Ictaiwa, op. cit., p 222-224. 
'32I`laiwa, op. cit., p 226-231. 
133A1-Ghazäl, al-Marrdakah al- °Arabryya al-Sa Wdlryya, pp 75-85. 
134A-Ashhab, al-Mahdi al-Sanüsi, pp 57-59. 
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There are some sources affirm that Ahmad cUräbi Pasha wrote to the Bedouin tribes of 
Cyrenaica and Egypt seeking their help against the British in 1882. The Lebanese 
historian, Nicola Ziadeh, and the Sannsi historian, al-Ashhab, both claimed that 
amongst those °Uräbi Pasha wrote to, was the father of the latter. That apparently 
caused some consternation to the British, who quickly asked their Consul to check with 
Tripoli about the authenticity of the reports talking about 5000 tribesmen ready to cross 
into Egypt from Cyrenaica to help °Uräbi. It added that those men were ready for their 
marshal signal from al-Sayyid al-Mahdi al-Sanüsi. Al-Dajäni, in his thesis on the 
Sanüsi movement, cast some doubts and thought; 
"al-Mahdi did not try to help him [°Uräbi], because he 
was not convinced of the benefits of his revolution". 135 
This was not the only time that the Sanüsi leadership refuses to extend help to 
Muslims. They refused the Ottomans in their war against Caesarean Russia in the years 
1876-78. They also refused to help al-Mahdi of the Sudan in his fight against the 
British in 1883. The Sanüsis basically were neither convinced of the outcome of those 
wars, nor of the men who were managing the Islamic side. 136 
It is also worth mentioning al-Shaykh CAbd al-°Aziz Khalil Jäwish (1876-1929) born in 
Alexandria. He was the son of the great Egyptian reformist literary man, al-Shaykh 
Khalil Jäwish, originally from Yadr tribe of Misräta, whose fathers came early to Egypt 
and settled there. 137 CAbd al-cAziz Jäwish graduated from al-Azhar, and later chosen to 
be Professor of Arabic Literature in Cambridge University. He Subsequently came 
back to Egypt and supported Mustafa Kämil's political stance. Jäwish Helped in 
founding the National Party, that the present ruling party of Egypt claims to have 
inherited its legacy and political philosophy. He also became the editor-in-chief of the 
party's newspaper, al-Liwä' (standard), in 1908.138 He joined Muhammad $älih Harb, 
one of the Muslim fervent civil leaders in Egypt, in setting up the famous Muslim 
Youth Association that cared about Muslims worldwide. 
"5A1-Dajnni, op. cit., pp 200-202. 
1Evans-Pritchard, op. cit., p 23. 
137Kha aj i, op. cit., p 97. 
138A1-Zerekly, op. cit., vol. 4, p 17. 
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Al-Shaykh °Abd al-°Aasz was a great orator and powerful communicator, who often 
inflamed passions in the street. He was an ardent defendant of Islamic issues, and 
supported Jihäd in Libya against the Fascists. He was also one of the closest adviser 
and associates of al-Sayyid Abmad al-Sharif al-Sanüsi, until his death in Cairo in 1929. 
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Immigration to Tunisia 
The contact between Libya and Tunisia was the closest and more alternating than with 
the other neighbours. Libyans always adored the beauty of Tunisia, and the Island of 
Djerba139 in particular. One of the very historians who wrote about the history of 
Djerba was Abu Rawwäs who originally came from Jabal Nafusa in Libya. The extent 
of Tunisia's abundance and beauty fascinated Libyans and became a dream for some of 
them to thrive for, and became part of the Tripolitanian proverb and example setting. 140 
Tunisia had known immigration from Libya since early days, and its current increased 
with both Berbers pushed eastward with the advent of Islam from Libya, and later with 
the influx of the Hilälic and Sulaymi tribes (Map. 4). Such Berber tribes was Hiwära 
who was pushed by the Arab tribal advance from its home around Qsür Bani Khiyär 
ending up in the area between Sfax and Gabes in Tunisia. 141 The immigration followed 
on intermittently during the Ottoman period between 1551-1911,142 until every major 
town and city in Tunisia had at least a family of Libyan origin (Map. 15), especially 
those areas where the fertile land and water were of plentiful Supply. 143 There was also 
a Tunisian immigration, including Andalusians and Jews, to Libya, and mostly were 
merchants who settled in Benghazi and Darna in 19th century. 144 There were also tribes 
and sections of tribes that came from Tunisia and melted in the Libyan tribal society 
like al-Jalläsi in Tarhüna, whose name is derived from the great Tunisian tribe of al- 
Jalläsi. 145 One could not forget Libya's national poet, Ahmad Rafiq al-Mahdawi, 
whose grand father was the Tunisian Consul in Benghazi during the second period of 
the Ottomans. 146 
Tunisian names are common use in Libya, and are indicative of Tunisian places such as 
al-Mahdawi, al-Mistiri, al-Benzirti, al-Gäbsi, al-Tünsi, al-Jirbi, al-Qaraqni, al-Hami, al- 
139We will use the local spelling, which is usually French in the case of Tunisia and Chad as well, 
when it is possible, otherwise diacritics will be employed 
10A1-Mu$ra(i, al-Ta abir al-Sha biyya al-Libiyya, pp 296-297. 
'41Al-Zäwi, Mu Yam al-Bulddn al-Libyya, p 278. 
142Bilgäsim, al-Muhiijirün al-Libiyyün bll-Ayala al-Tünusiyya (1861-1881), p 29. 
143Bilgäsim, al-Muhäjirün al-Libiyyün bil-Biläd al-Tünusiyya (1911-1957), p 37. 
144Bilgäsim, al-Muhäjirün al-Libiyyün bil-Ayala al-Tünusyya (1861-1881), p 121. 
145Agostini, Sukkän Libya (Tarablus al-Gharb) (tr. by K. al-Tallisi), p 176. 
1 Juhaydar, op. cit., p 183. 
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Jeridi, Zaghwän al-Matmäti al-SUsi, al-Qumüdi147, and so on. But the greater influence 
was that of Tripolitanians in Tunisia to the extent tribes and complete families differing 
in numbers settled in Tunisia more frequently than those of Cyrenaicans in Egypt. 
There are tribes and literally thousands of families are split along the borderline 
between Tunisia and Libya. Tribes like alNwäiyl and al-Maräziq, for example, are 
portioned between Libya and the rest in Tunisia. 148 There are even larger percentages 
of certain families who had shifted to Tunisia like almost 80% of the inhabitants of al- 
Asäbi`a area in Jabal Nafusa. '49 This can be said about the rest of the inhabitants of 
Jabal Nafusa, Arabs and Berber alike, who all have had some representatives in 
Tunisia. As a matter of fact the area of Kikla in Nafusa comes first in the exports of 
immigrants to Tunisia and followed by the Berber areas of Kdbäw and Yifrin. 'so 
The Libyans have kept their identity and tribal structure like everywhere else when 
they are in bigger numbers. One notable characteristic is the regional titles that the 
tribal leaderships, localised sheikhdom, have adopted to indicate to the areas where 
they came from. Such sheikhdom names as al-Taräbulsiyya, referring to Tripolitanian, 
sheikhdom of al-Ghdämsiyya, from Ghd5mis, and the sheikhdom of al-Fzäzna for 
those who came from Fazz5n. '5' 
Th other notable characteristic is the fact that those Libyans gave their exclusively 
Libyan names to places in Tunisia, and their names became Tunisian surnames on their 
own rite. Those Libyan names are household Tunisian until the present day, such as al- 
Taräbulsi, al-Tarhnni, al-Wirfilli, al-Ghriyani,, al-Firjani, al-Rayyäni, al-Ghidämsi, al- 
Misräti, al-Zlitni, al-Qmäti, al-Kikli, al-Rigi i, al-Zwäri, al-Yifrani, al-Wirshf ni 
amongst other names that entered the Tunisian structure of appellation. Yet, there are 
complete areas and neighborhoods in Tunisian towns and cities that carry Libyan 
places and tribes' names such as Wrfalla, referring to the tribe of Wrfalla. This area 
part of the municipality of Testour about five kilometers east of al-Sulügiyya, as well 
as the area of Tarhüna, referring to the Libyan tribe of Tarhnna south of the city al- 
147There is an area in Sidi Bu Zayd in Tunisia called Qmüda, and there is also a tribe in west of Tripoli 
called Gmämda from the word Qmüda. 
i48Bilgäsim, op. cit., pp 17,44. 
'49BilgAsim, al-Muhäjirün al-LFbiyyün bil-Biläd al-Tünusiyya (1911-1957), p 26. 
Agostini, op. cit., p 451. 
150A1-Tähir, op. cit., pp 74-75. 
... Bilgäsim, op. cit., p 9. 
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Fates by ten kilometers. There is also Jabbänat al-Mahämid, a cemetery where the tribe 
of al-Maliämid bury their dead, as well as Wadi al-Taräbulsiyya, that valley extends 
from the mountain versant of Bugarnayn towards Hammäm al-Anf (Hammam Lif). 
Perhaps the most famous of all is Hawmat al-Taräbulsiyya in the city of al-Monastir. 
This is a Tripolitanian quarter for those who have settled in Monastir, and witnessed 
the birth of the most famous Tunisian of Libyan origin, the late president al-Habib 
Bourguiba (1903-2000), the founder of modem Tunisia. His family, Bourguiba, were 
entrusted with the sheikdom of the Tripolitanians in Monastir. The family goes back 
with its roots to al-Drädfa tribe of Misräta. i52 His grandfather immigrated via sea to 
Tunisia in 1795 fleeing the Qaramänli duress and politics of greed. 153 
The second man of importance after Bourguiba from 1956 till 1970, was al-Bahi al- 
Adgham, whose tribe of Mi*rätan origins as well, and specifically of Yadr of al- 
Karäghla tribe. Al-Adgham was one the Destour party distinguished members and 
leaders, his struggle for Tunisia was crowned with its independence in 20th of March 
1956. After the independence he served in the cabinet in various posts, the most 
notable was the post of the Prime Minster until 1969. 
There were other families marked their presence in the literary and political arena of 
Tunisia. The ibn Miläd family is one of al-Mahämid tribe originating from the town of 
$urmän in Tripolitania. There was, also, al-Zlitni family in Djerba and Tunis, ' 54 which 
goes back as long as 15th AD century. One of their notables was al-Shaykh Muhammad 
Ahmad al-Zlitni, who was the Imäm and the main preacher of al-Zaytüna Mosque- 
University until his death in 1406 (808H). '55 There was also 'Al al-Zlitni, one of 
Tunisia's national leaders against the French colonial presence in the country. He was 
dubbed "the leader of the national partisan struggle" where he played a pivotal role in 
agitating demonstrations, and organized secret resistance throughout Tunisia between 
1952-1954. When the noose was tightened around their moves, he found in Libya, 
which he fled to, enough space to carry on training his men, some of whom were later 
'52Agostini, op. cit., p 267. 
For more look it up in al-Sa'id's book `Bourguiba", pp 33-34, in which he narrated the various 
sources of the origin of the Bourguiba family in Misräta. He said that they could be of either Albanian 
or Jewish origin. We think the family of a native blood - most likely of an Arabised Berber. 153Bilgäsim, al-Muhdjirün al-Libiyyün bil Ayala al-Tünusyya (1861-1881), pp 49-51. 
Bilgäsim, al-Muhäjirfin al-LYbi yün bil-Biläd al-Tünusyya (1911-1957), pp 60-64. 
154Op. cit., pp 66-72. 
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killed in Tunisia's battle of liberation. 'Ali al-Zlitni also oversaw the establishment of 
the first military college, and was known for his bias towards $älilh ibn Yüsuf 56 in 
opposing Bourguiba, and was a firm believer in a complete and unconditional 
independence of Tunisia without any bargaining or half-measured solutions to 
Tunisia's national question. ' 57 Another distinguished of the Zlitni family was 
Muhammad Lütfi al-Zlitni who successfully concluded a doctoral thesis on the great 
Arab poet "al-Mutanabbi" in a record time between 1975-1977 at the School of 
Oriental and African Studies in London. 
Some of the famous neighborhoods in Tunis with Libyan denotation are the quarters of 
al-Ghdämsiyya, and Nahj al-Fzäzna near Bäb Swiqa in the capital. Those two clearly 
received over those years immigrants as well as visitors from Ghdämis and Fazzän 
back in Libya. 158 In the area of al-Nadir, previously known as al-Jibibbina, in 
Zaghouan province, there is the quarter of al-$ibiy`yya populated by Libyans who 
came from the previously mentioned al-Asabi`a. A few meters only separate the 
quarter of al-$ibiy°yya from al-Humr on the opposite block, and al-Ilumr refers to the 
native Tunisians in the area. 
The other Tunisian institution that saw waves of Libyans, over the centuries, has been 
the Mosque-University of al-Zaytnna'59 as has been al-Azhar university and its famous 
"Riwäq al-Maghäraba" Maghribean dormitory. But the most famous Libyan learner of 
al-Zaytüna was al-Shaykh Sulaymän al-Bärüni from the town of Jädü, and the leader of 
the Berbers in Jabal Nafilsa. He was a close friend and studied along al-Shaykh °Abd 
al-°Aziz al-Tha°älibi, one of Tunisia's well-known dignitaries, in 1886.160 
Al-Shaykh al-B&-Uni is celebrated for his good sense of politics and scholarship as well 
as for his immense wisdom, and his steadfast fierceness in the struggle against the 
Italian invaders of Libya. As a result he immigrated to a number of countries seeking 
refuge, amongst was Iraq and the Sultanate of Oman. He served the Sultan of Oman, 
"5A1-Zäwi, A 2äm Libya, p 333. 
156He was an archrival to Bourguiba, and some accused the latter directly in orchestrating the 
assassination of Sälih ibn Yüsuf in Germany in 1961. 
1s7Bilgäsim, op. cit., pp 71-72. 
", op cit., p 51. 
159Sometimes spelled Zitouna or even Ezzitouna which means an olive. 
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Said Ibn 'Äl-Taymnr, and was one of his personal advisors. Sadly, al-Banini fell sick 
when he was with the Sultan on a State visit to India and died in Bombay in 
1940.161His remains was returned in a State funeral to Tripoli in 1973. 
One of the great causes of immigration to Tunisia was the lack of political stability that 
Tunisia enjoyed at the same time Libya suffered from under the Qaramanli rule. We 
must not always lose sight of the fact that the Libyan-Tunisian border was not well 
defined nor respect it for that reason, for both states to be geographically defined. 1 62 It 
is the contrary, both states were inextricably linked to one another socially and 
economically more than the link between, for example, Tripolitania with Cyrenaica. 
Another reason encouraged Tripolitanians to go west to Tunisia was the spread of 
lethal diseases that took the lives of more than half of Tunisia's population in 1865 
(1282H) 163 Numerous fields were laid empty and waste in Tunisia's hinterland that in 
turn necessitated the import of Tripolitanian labour to revitalise the land because of 
their proximity and acquaintance with the weather and countryside of Tunisia. The 
geographical proximity between the two countries as well as the availability of many 
unemployed Tripolitanians, and the Ottoman pursuit for taxes from the poor who were 
suffering drought and famine made people go to Tunisia in large number. 164 Parts of 
some of those tribes who went to Tunisia were from the tribes of Tarhüna, Maliämid, 
Zintän, Wrfalla, °Aläwna, °Ijilät, Blä°za, °Alälga, Mzäwgha, Mräghna, Firjän, Brakät, 
Rgi ät, al-Asabica, Awläd Misallam, Ryayina, Jbäliyya, Wrishfäna, Misrätans, 
Zlitniyya (including `Amäyim, Fwätir, Awläd Shaykh, Barähma, Awläd Ghayth and 
Karäghla), and from Cyrenaica were some °Ibidät and cUrfa in addition to al-Fzäzna 
and others. 165 
Those Libyans spread out in Tunisia from the northern coast to the inner south in 
places such as Tunis, Qayrawän (Kairouan), Sils (Sousse), Bijäya (136Jä), Silyäna 
(Siliana), Jirba (Djerba), Qäbis (Gabes), Qaffa (Gafsa), $fa-gis (Sfax), Jarjis (Zarzis), 
'60Bilgäsim, op. cit., p 91. 
161A1-Zäwi, op. cit., pp 158-160. 
162Näji & Nüti, op. cit., pp 235-236. 
163Bilgäsim, al-Muhäjirfin al-Libiyyün bil-Ayala al-Tünusiyya (1861-1881), p 51. 
'64Näji & Ntiri, op. cit., pp 81-84. 
'65Bilgäsim, op. cit., p 48. 
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Zaghwän (Zaghouan), Qrumbälya (Grombalia), Näbul (Nabeul), Qlibia (Kelibia), 
Hammäm al-Anif (Hammara Lif), Qriqna (Kerkenna), Mahdiyya (Mahdia), Munastir 
(Monastir), Ben Qirdän (Ben Gardane), Benzirt (Bizerte) and others. 166 The extent of 
the Libyan spread and density was to the point that four main groups shared the city of 
Gabes. The first quarter was for the locals, the second for those who came from the 
interior, the third was populated by the Libyans known locally as al-Taräbulsiyya, 
whereas the fourth group was for the Turks and others. 
The Libyan tribes in Libya referred to collectively as al-Qaba'il, and in Cyrenaica they 
add the word Bädiya in front of the Qabä'il to distinguish the Bedouin tribes from the 
Hudür tribes that dwell in the cities. In Egypt, they are known as al-'Arab or `Urbär, 
whereas in al-Shäm often referred to as the Maghribeans along with the rest of the 
people from the Maghrib. However, Libyan tribes are called in Tunisia al-`Urüsh al- 
Taräbulsiyya. The word °Urüsh is a Tunisian term for tribes, or sometimes refers to 
sections of tribes. 167 Tribalism was one of the bonding factors between Libyans and 
Tunisians, so was Islam with its Maghribean Mäliki and the Ibädite schools as well as 
the common ground of Berbero-Arabism. 
Libyans had no trouble in assimilating in the broader Tunisian society, and were 
influenced by the variables whether political, economic and social that Tunisia 
experienced. The Libyans did many jobs but mostly in the field of either farming or 
pasture, and yet proved once more that they still possess the skills in breeding 
pedigreed Arabian horses just like their brothers did in Egypt. That brought them the 
attention of the Tunisian Ministry of War who bought lots of their horses and 
employed in the combative forces. 168 That in turn drafted them into the lines of cAskar 
al-Mizärgiyya, 169which means cavaliers, where lots of young Tripolitanian tribesmen 
joint the force that the Tunisian State heavily relied on for levying taxes or in wars. 
Although, there were some Tripolitanians who declined the service like Tarhüna, al- 
Firjan, al-Mzäwgha because of their religious affiliation and services to their respective 
"6Op. cit., p 35. 
1670p. cit., pp 46-49. 
1680p. cit., p 95. 
169This word is derived from al-Mizraq which means a spear. Another word for those men serving the 
State in its endeavour in levying taxes or disciplining those who oppose it for some prerogatives. 
Cf. Juhaydar, op. cit., pp (N. F) 244-245. 
Bughni, Abhäth fr Tärikh Libya al-Iladith wal-Mu `äir, pp 31-32. 
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zäwiyas which firstly opposed the work which was essentially contradictory to their 
beliefs, and secondly the financial returns were not worth the risks. ' 70 
Anyhow, that increased the Tripolitanian ability to fight and their importance in their 
new homeland. This, subsequently, enabled them to join in with the country-people of 
Tunisia in their uprising headed by `Ali ibn Ghadhähum in 1864. That uprising 
expressed the popular feeling in resenting the circumstances they were under due to the 
100% increase in Taxes. These were the very same circumstances they were under in 
Libya and made them seek refuge in Tunisia, so they stood up with their fellow 
Tunisians until the government retracted and withdrew the tax increases. This sense of 
patriotism and responsibility made them even more dutiful in the fight against the 
French along with their Tunisian brothers in 1881.171 
The Libyan immigrants played a vital role in the economic life of Tunisia. They were 
employed in the southern area where the Phosphate was mined. They made up about 
50% of the mining population, whereas the Tunisians were only 40%, and Algerians 
were 10% of the total workforce under the French management. 172 They, also, did 
other jobs like bakery that the people from Kikla were famous for, owning and running 
Bakeries in Tunisia as well as Libya. 173 Despite the strength of the religious institutions 
especially the schools in Zaytüna and Djerba and their influence in the academic 
formation of many Libyan scholars, Libyan zäwiyas played part and were visibly very 
active in Tunisia. Those zäwiyas spread and in the forefront were Sanüsi zäwiyas, and 
other zäwiyas such as Sidi Shäyib al-Dhircän, Bu cAisha and Awläd al-Mirghani. 174 
In conclusion, Tripolitania and Tunisia were similar in so many ways, which made it 
sometimes impossible to differentiate between anything Tripolitanian from Tunisian. 
The national costume of Libya and Tunisia are more or less the same especially ladies' 
wardrobe. 175 Also, both countries share "couscos" the national dish with other 
Maghribean countries, and the Andalusian music in Tunisia and Libya more or less 
sounds the same, and slightly different from that of Algeria and Morocco. As for the 
"oBilgäsim, op. cit., p 96. 
"'Op. Cit., pp 104-108. 
Adham, Thawrat Ghüma al-Mahmüdi, (1835-1858), p 43. 
'72Bilgäsim, op. cit., p 33. 
'730p. cit, p 55. 
'74 Op. cit, pp 109,113,114. 
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accent spoken in Tripolitania and particularly southern Tunisia is identical, and so is 
proverb and poem versification. 176 
175A1-Tähir, op. cit., p 228. 
176Bilgäsim, op. cit., p 112. 
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Immigration to Chad 
Chad was a further choice for Libyans to go south to, for a variety of reasons like the 
plentiful supply of water, pasture and its climate that proved congenial to Libyans 
(Map. 14). However, the most important reason for Libyans to go to Chad was its 
impregnability for the rulers of Tripoli, if and when, they decide to chase their enemies. 
The other reason was the prevalent weaknesses amongst the Sultans of Chad. 
Immigration to Chad started in masses when the revolt led by cAbd al-Jali Sayf al- 
Nasr was quashed, and Sayf al-Narr himself was killed in 1842. That ultimately led to 
hasty dispersion of Sayf al Nasr's tribe, Awläd Sulaymän, and their confederates of al- 
Manasir' 77 who fought with them the Ottoman authority. ' 78 The tribes that immigrated 
as a result to Chad along with Awläd Sulaymän were Wrfalla, al-Haswinna, al- 
Qadhädhfa and especially al-Ri°idät (section of al-Maghärba) who all settled down 
near the lake of Chad in Kanem. 179 
Libyan tribes interacted positively with the host communities of Chad; after all, Islam 
is the common denominator between the two neighbours. Both benefited from each 
other intellectually, culturally and politico-economically in an Islamic relish. Most 
people of Chad embraced Islam and followed the Mäliki School of jurisprudence like 
those in North Africa. Subsequently, Arabic has become the language of learning as 
well as the medium for day-to-day business amongst the common people. ' 80 One 
further attestation of stability and settlement of Libyans in Chad was the alliance of the 
first wave of immigrants of Awläd Sulaymän with the local tribe of Qadiwa, but in no 
time Libyans had become stronger and self-reliant and did away with such alliances . 
'81 
The extent of Arabic and Islamic influence that Libyan tribes spread in Chad was to 
"'It refers to those various tribes who supported the tribal leadership of Awläd Sulaymän led by Sayf 
al-Narr family in their insurrection against the central authority of Tripoli. 
''Cordell, D. D, the Awlad Sulayman of Libya and Chad; Power and Adaptation in the Sahara and 
Sahal, Canadian Journal of African Studies, Vol. 19, issue no. .2 
(1985), p 326. 
179A1-Hindiri, Talawwiir Al-Hayät al-Srynsiyya fi Tshäd, pp 20-21. 
Al-I Iindiri, a! - `7lagät a! -Libryya al-Tshädiyya (1842-1975), pp 17-32. 
1801t is said that more than 70% of the population speak Arabic. 
181A1-Ijindiri, Tatawwür A! -Hayät al-Sryäsryya fi Tshäd, p 24. 
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giving Arabic names to towns and places such as Om Zoer, Bhar Salamat, Bir Alali, 
Ouadi Kandor, Ouadi Haddad, Bhar Ghazal and others. 182 
Libyans clustered around the lake of Chad, and that in itself presented them as a force 
to be reckoned with, and the Sultans of Kanem and Ouadai were amongst those who 
recognised their tribal strength and courage, and wished to recruit them to their service. 
The first was al-Shaykh 'Umar ibn Muhammad al-Amin al-Känimi (1835-1880), the 
leader of Borno, who made an alliance with Libyan tribes and gave them in return 
weapons and ammunition to deter his archrival and foe, the Sultan of Ouadai (1858- 
1874), if he ever to threaten the trade of Borno (Map. 5). Those tribesmen succeeded 
by force in making the Sultan of Ouadai comply with their wishes, and convinced him 
in recognising their sovereignty over Kanem. The Sultan of Ouadai wanted to bring the 
Libyans on his side too by offering all sorts of bribes and promises, but failed 
miserably. 183 The tribes went from strength to strength and became a domineering 
force in the region of Kanem until the advance of French colonial campaign headed by 
colonel Joulland in 1899. The French march to penetrate the interior of Chad was 
critically impeded when the Libyans, united in opposition, with Chad's tribes of 
Tuaregs and al-Gur°än. 
One of the mementoes that Chad will remember with appreciation is the firm stand al- 
Shaykh Ghayth °Abd al-Jalzl Sayf al-Narr took in the face of the French Christian 
incursion into Chad, in a localised resistance was dubbed as Harb al-Ansär (the 
supported-coalition war). Al-Shaykh Ghayth was a descendant of a Libyan warrior- 
family famous for its readiness to fight anywhere anytime, and contributed to many 
wars inside Libya and outside, that few could compete with them. His grandfather was 
one of Shaykh cAbd al-Jaul Sayf al-Nasr'84 men and cousins who were sent by Ynsuf 
Pasha al-Qaramänli to rescue al-Shaykh Muhammad al-Amin al-Känimi in Kanem in 
1826 (1242H). It is also said that al-Känimi himself was from the town of Traghin in 
Fazzan, and was one of its revered Islamic scholars came to Kanem to spread the word 
of Islam amongst the pagans. He later established himself there and proclaimed a 
182A1-Hind-iri, op. cit, p 25. 
183AI-1! indiri, al-'Iläglt al-LYbryya al-Tshädryya (1842-1975), p 24. 
184 AI-Ashhab, Barqa al- "Arabryya, (F. N) p 242. 
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protectorate over the Kanem region that gave him his name. The sultanate of Kanem 
lasted for about eight decades in which his sons inherited reign after him. 
185 
After Shaykh `Abd al-Jalil Sayf al-Narr victorious return from Kanem, he made the 
most of his influence amongst tribes of Tripolitania, and led an insurrection to 
overthrow Ynsuf Pasha. Sayf al Narr eventually succeeded in playing a major part in 
the collapse of the Qaramanli State after seizing much of Tripolitania and Fazzän and 
leaving the government bogged down in Tripoli. However, after the removal of the 
Qaramanli dynasty and the fall of Libya as a whole to the direct Ottoman rule from 
Istanbul, Shaykh °Abd al-Jali1 Sayf al-Nasr continued his rebellion against the Ottoman 
Turks who succeeded the Qaramanlis. He slowly started losing influence and support 
of the tribes and eventually was pinned down in the valley of Süf-I jin in Bani Walid 
area where he was captured after the battle of Qärrah and was brutally killed by the 
Ottoman soldiers in 1842 (1258H). His head was cut off and sent to Tripoli to terrorise 
the population into submission. Shaykh CAbd al-Jalil is also associated with the 
infamous feedbag known in Libyan folklore as "Mikhlät °Abd al-Jall"186, in setting an 
example for those who commit acts of treachery or betrayal. 
' 87 
The Libyans in Chad believed in the concept of religious duty, which required them to 
defend the land of Islam wherever that might be. Moreover, the French tried to 
persuade Shaykh Ghayth Sayf al Narr to meet up, and put an end to the hostile 
resistance the French faced from the Libyan tribes in the region. Shaykh Ghayth 
refused even to meet them, and instead organised and led the lines of al-Mujähidin with 
other tribal and Sannsi leaders in the region such as al-Shaykh a1-Baräni al-Sa idi, al- 
Shaykh Muhammad al-Thini al-Ghidämsi and al-Shaykh Fudayl Bukhrays al-Kizza. 
Those leaders were in the forefront of five thousand fighters mostly from the tribes of 
al-Zuwayya and Awläd Sulaymän and their alliances of Wrfalla, al-Maghärba, and al- 
Qadhädhfa, and from Chad were al-Tuaregs and al-Gurcän. At the end, the stand-off 
culminated in a bloody confrontation in Bir Alali in 1901 when the Mujähidin fought 
'85A1-Barghüthi, Tärikh Libya al-Islämi, pp 445-446. 
1It 6was a bag in which he carried the letters of support he received from Tripolitanian tribal chiefs, 
who later betrayed him. When the Ottoman authorities found the bag and those ominous letters, those 
chiefs were rounded up and executed. The whole episode became an infamous example used in 
Tripolitania. 
187A1-Zäwi, A 'Zäm Libya, pp 191-193. 
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the French with passion and strove hard for martyrdom. One of those very martyrs was 
al-Shaykh Ghayth Sayf al-Nasr himself. 188 Just from the tribe of al-Zuwayya there 
were about sixty, out of hundred martyrs, headed by one of their shaykhs called Bu 
Bakr Bu Quwtiyyn whose mother when heard of his fall uttered trilling cries of joy 
instead of the usual wailing, and sang her happiness for his martyrdom. 189 
The Mujähidin carried on their fight and had their ups and downs, but what encouraged 
them was the attention and the help they received from their fellow tribesmen and 
Sanüsi fighters in Libya. One of those rescue despatches brought them al-Sayyid al- 
Mahdi al-Sanüsi himself, the leader of al-Sanüsiyya Order, in 1898 until his sudden 
death in 1902. His arrival attached greater importance to the struggle in Chad against 
the French, which in due course slowed down the rapid colonisation of sub-Saharan 
Africa. Al-Sayyid Ahmad al-Sharif succeeded his uncle, al-Sayyid al-Mahdi, after his 
death, but continued the flame of resistance with more vigour and passion. 190 The other 
big rescue was that of the Bahij section of al-Maghärba tribe who were led by one of 
their zealot shaykhs called Mustafa Bu Tayghän in 1899.191 This squad of fine Bahiji 
kinsmen numbered more than seventy came all the way from Cyrenaica across the 
Sahara into Chad and most of them were killed in 1907.192 
More than a thousand men ranging from senior Santzsi brothers, and an entourage of 
tribal chiefs and laymen accompanied al-Sayyid al-Mahdi when he decided to leave 
Kufra for Gru (Gouro). Those senior Sanüsi brothers were headed by Al mad al-Rifi 
(al-Mahdi's special advisor), Hasan Biskri, al-Sanüsi al-Ashhab, Mustafa Malijüb, 
Muhammad al-Thini al-Ghidämsi, Mulhammad al-Dirdifi, al-' Alami al-Ghumäri, and 
Ahmad al-Busayfi, 193 and other Khawäss (inner circle). 
However, the rest were his Bedouin entourage from the tribe of Zuwayya of al-Kufra 
and the smaller near-by oases. Zuwayya was al-Mahdi's most loyal tribal followers in 
the desert and were the vanguards of the Sannsiyya Order in the desert. They were also 
famous for their sheer courage and horsemanship, and their oasis was the movement's 
'88A1-11indiri, a! - `Ilägät al-LFbryya a! -Tshädryya (1842-1975), pp 78-82. 
1ß9A1-Ashhab, op. cit., (F. N) p 242. 
190A1-Ilindiri, op. cit., p 25. 
19'A1-Säbli & al-Kubti, Diwan al-Shi r al-Sha `bi, p 334. 
1 A1-Ashhab, op. cit., p 243. 
193A1-Ashhab, al-Mahdi Sanüsi, pp 70-71. 
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capital as well as the desert outpost, and still contains the remains of al-Sayyid al- 
Mahdi. This was not a coincidence that al-Mahdi decided to settle specifically amongst 
al-Zuwayya, and neither was he disappointed by his decision. Their adherence and 
loyalties to the Order made him move his headquarter from Jaghbüb to live amongst 
them in Kufra. They heeded his call to forgive and forget all the ill feelings and 
wrangling they had between themselves, and with others like al-Tebu. Also, they were 
very hospitable to the Sanüsiyya at which they ceded third of the properties of palm 
trees and land to become a Sanüsi trust and at the movement disposal. 194 Al-Zuwayya's 
commitment to the movement, and al-Mad-l's heart-felt move towards them 
transformed completely, they became a tribe with an Islamic weight as well as 
Bedouin. The blood of their men that was shed in the desert for the cause of Islam and 
Libya elevated them to the prominence of traditional superior tribes of northern 
Cyrenaica. In our view the battle of Kufra between al-Zuwayya led Mujähidin and the 
Italians was the battle of honour in the entire Cyrenaican Jihad against the fascists. In 
1931 when the Italians decided to take Kufra in order to neutralise the Sanüsi led 
struggle; al-Zuwayya tribesmen decided to defend their oasis by whatever was 
available. In fact, they had very a little available apart from their bare bodies after 
along drawn struggle with the enemies since 1911. They did just that by tying their legs 
so they could not quit and sat firm in the face of the marching tanks, which went over 
their bodies alive quashing their bones to death. In the forefront were the tribal chiefs 
such as al-Shaykh Sulayman Bu Matäri and al-Shaykh $älih al-'Abidiyya. The latter 
left behind him a son, 'Ali Pasha al-', kbidiyya, who fled to Jordan and settled with 
other local Bedouin on a road intersection known in Arabic as al-Mufraq. The 
settlement grew and became by a royal decree a municipality, and °Al Pasha al- 
cAbidiyya became its first mayor. The main street of the town is now named al- 
cÄbidiyya Street in commemoration of his contribution to the town. 
Anyhow, there were many of al-Zuwayya shaykhs who faithfully served al-Sanüsiyya 
in Libya and others who were waiting for them in Chad such as al-Shaykh `Abdullah 
al-Tuwayr who was killed fighting the French there in 1906. His son, Muhammad, 
194A1-$aläbi, al-IYaraka al-Sanüsiyya fi Libya, 2"d Part, p 73. 
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became a member of Chad's national parliament. 195 There was also al-Shaykh Bu 
cAqila al-Zuwayy, and al-Shaykh al-Sä' idi al-Baräni who was killed by the French in 
northern Chad in 1907. His son carried on the fight with al-Sayyid Ahmad al-Sharif in 
Egypt against the British, and later returned to join al-Shaykh `Umar al-Mukhtär in the 
national government of Ajdäbiya. 196 
There were other tribesmen who accompanied al-Sayyid al-Mahdi on his journey to 
Chad, and from al-Bräcasa tribe was al-Shaykh Mäziq Bu Bakr Haddüth, the grand 
father of the famous Cyrenaican governor Husayn Mäziq. 197 Amongst the Brdcasa 
there was their famous poet, Muhammad Bu Farwa, the father of al-Sifat, one the 
Brd'asa famous resistance leader, as well as al-Shaykh °Abdallah Haflish and al- 
Shaykh °Abdurrabbih Bubintisha. There was also Jädallah Znayn one of al-Mahdi's 
procession desert pilots. As for the tribe of al-°Awdgir there was al-Shaykh al-Fudayl 
Bu Khrays al-Kizza and al-Shaykh Muhammad °Abd al-Qädir al-Kizza. There were 
also representatives from the cIbidät tribe such as al-Shaykh Muhammad Bu Zayd and 
al-Shaykh Muhammad cAgila, and from al-Maghärba tribe were al-Shaykh °Abd al- 
Hädi al-Baräni and al-Shaykh Mustafa Bu Tayghän, and from the Drusa tribe was al- 
Shaykh °Abd al-Karim Müsa. From the tribe of al-Mnifa was the Libyan symbol of 
Jihäd against the colonial Italians, al-Shaykh `Umar al-Mukhtär, and also the poet, al- 
Shaykh Rajab Bu Ijuwaysh, renowned for his poem about the catastrophic al-cAgilla 
concentration camps held by the Italians for the families of Mujähidin. Al-Mjäbra tribe 
was also involved by some of its shaykhs such as al-Häjj Ftayta al-Majbari and al-IIäjj 
cAbdullah al-Bishäri, and representing the Jirrar tribe was al-Shaykh Muhammad al- 
Mahdi al-Jirräri, and many others. 198 
795A1-Qashät, op. cit., p 112. 
l96Op. cit., pp 50-52. 
197Najem, F, Husayn Mäzfq (unpublished study). 
198A1-Iiindºri, op. cit., p 79. 
Al-Ashhab, Barqa al- `Arabiyya; Ams wal Yawm, pp 239-240. 
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Ending 
When those Libyan tribes had sensible and acceptable leaderships either from amongst 
themselves or their fellow Arabs or Muslims, they proved their effectiveness and sense 
of responsibility at home and abroad. They have also affirmed their utter devotion to 
Islam and Muslims wherever they might be. According to the Egyptian scholar, 
Muhammad Khafaji, the struggle for the freedom of Libya was; 
A struggle that acquired the Arab and Islamic nation 
glory, pride, and self-esteem. This was marked by the 
Mujähidin in Arab Libya with heroism, fearlessness, 
sacrifice and death defiance in defending the sacred 
homeland. 199 
Those Libyan tribesmen still represent a vinculum between Libya in general and their 
tribal homeland of origin in particular, and the countries they live in. Therefore, in my 
view, they should closely be studied, and monitor the development in their social, 
economic, political and intellectual life. In doing so, we should look at ways of 
investing in them and their potentials for the benefit of everyone concerned on all sides 
of the borders. But, they must be invited to do that, and cheered to play the role in 
bridging and linking the split societies over the borders to energise the present 
brotherly relations and better trade exchange (Map. 5). This should be all in the context 
of the much-desired economic and political integration to avoid any likely regional 
crises that might arise from such situation. 
199Khafji, op. cit., pp 78-79. 
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Chapter 7 
Tribe and tribalism in Libya 
Prelude 
After examining the general historical background and the roots that make up the 
Libyan society and its shades; it is time now to examine the synthesis of Libyan tribe, 
and the concept of tribalism and its effects on the history, society and demography of 
Libya. There is, also, a need to look at the tribal evolution from merely an innate 
organisation of day-to-day life to becoming the decider in the direction of Libya as a 
State in the Qaramanli period in particular 
Some experts noticed that tribe has constituents that enable it to live independently 
from the central authority of the State, if it chooses so. 'However, the State had always 
tried not to allow tribes to live free of its spell and often tried hard using whatever 
means to make the tribes on the side of its government and tribal representatives. 
So, tribe is an organisation of different people united in their need for existence, in 
addition to the traditional pattern of kinship by reproduction evolving into smaller 
familial clusters that ultimately break away and make bigger units known as sections or 
even tribes. These groupings are purely for economic and social necessities. This 
coexistence sometimes faced undesirable politics that threw tribe under constraints 
either from other neighbouring tribes or from the central authority, or the two. 
This chapter aims to look at tribe and its composition, life and its influence on the 
politics of the region. Also it looks at the tribal infrastructure and superstructure, and 
its means of influence whether economic or political by examining the various factors 
that make the tribe as social institution. 
Thus, this chapter will deal with the following topics; 
1. The arrival of Arab tribes and their dispersion in Libya 
2. Al-Muräbitin and Sac di tribes of Cyrenaica 
3. The economies of Libyan tribes 
4. Libyan tribes between the Bedouin and Hudiir 
'A1-°Abda, al-Badmva wal-Fladära, p 46. 
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The arrival of Arab tribes and their dispersion in Libya 
The onset of tribe goes back to the early days of humanity, and Islamic sources 
confirm that, when the Qur'än states; 
We created you from a single (pair) of a female and 
male, and made you into nations and tribes, that ye may 
know each other. 2 
That precisely affirmed the notion of tribe and its oldness, which preceded the 
existence of the Arabs. Also, the phenomenon of tribe is not confined to the land of the 
Arabs nor it is a Bedouin peculiarity, but rather a human property. 
There were tribes that spread in Europe of Hindu-European origins, and Scotland was 
dominated by Gaelic tribes merited by different clothing patterns known as tartans3 as 
recent as the retreat of the tribal system from Europe only five centuries ago. There are 
also tribes in Africa distinguished by multitude of traditions, habits and religions and 
still controls the societal fabric and general life of Africa, and dictates the economic 
and political destiny of Africans. 
Tribe in Arabia had special flavour emanating from the mosaic that makes Arabism, 
and it is known in Arabic as Qabila, (plural; Qabä'il). Nevertheless, Arabic tribe 
remains a product of human mingling like everywhere else, and the need to cohabit in 
a very austere environment with other Bedouin in the desert. The Arabs in the old days 
divided themselves into six descending layers starting from the largest, which 
combines every one else, to the smallest which often represented a family, and they 
are: Shacb, Qabila, °Imära, Batn, Fakhdh, and Fasila. To illustrate that by using tribal 
Arab names it would appear like the following; Khuzayma is a Sha`b, Kinäna is a 
Qabila, Quraysh is a °Imära, Qusayy is a Batn, Häshim is a Fakhdh, and al-Abbas is a 
Fasila. 4 
2Swrah 49, verse 13. 
3Cf. Britannica encyclopaedia, article: (Tartan). 
4Mu'nis, Allas Tdrikh al-Islam, pp 81-85. 
- Tribe, Islam and State in Libya 231 Faraj Najem -------------------------- 
Khuzayma Hadhiyl Ghälib 
i--ý 
Kinäna Asad 
al-Nadir °Abd Manät 
Quraysh ...... 
Qusayy °Abd al-Manäf 
Häshim `Abd Shams Nawfal 
a1-°Abbäs Abu Tälib 
However, This above classification has been epitomised by Qabila, and used for any 
cluster of individuals under an umbrella calling themselves Qabila (tribe), whether this 
cluster by blood or alliance or clients. 
The above classification and branching was even further epitomised in Libya into 
Qabila (tribe), and then Bayt(s) (sections) and into smaller cA'ila(s) (families) to look 
like the following; 5 
Qabila 
Bayt (i) Bayt (2) Bayt (3) Bayt (a) 
avý 
cA'ila (1) cA'ila (2) °A'ila (1) cA'ila (2) °A'ila (3) cA'ila (1) cA'ila (2) cA'ila (1) cA'ila (2) 
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This Libyan tribalistic hierarchical sequence (Qabila- Bayt- `A'ila) is somewhat closer 
to the Islamic sequence as it was reported in one of the Prophet's sayings; 
... He (God) then made 
them into tribes, and put me in 
the best tribe, then He made them into sections, and 
placed me in the best section and of the best ancestry. 6 
The section (Bayt) is made of a number of families (`Ä'i1a), and they all make up a tribe 
(Qabila) as widely synopsised in Libya, and the paternalistic sequencing and patriarchy 
are unconditioned in this case. Whereas a family (°A'ila) that with other families make 
up a section, and often families are homogeneous in their descent and blood relatedness, 
and all refer back to one patriarchy. 7 
However, a tribe in Libya, some times with others, attribute themselves to one patriarch 
and assume, their existence to him, and from that mother-tribe branches many mini tribes 
or sub-tribes depending on the size as we saw with al-Sa°ädis of Cyrenaica. Tribe is 
often broken into sections as in the case al-°Awägir tribe, which has three semi- 
independent sections; Ibrähim, Mutäwi° and Sdaydi. Each section is, in turn, subdivided 
into families like al-Baräghitha8 of Ibrähim of al-`Awägir. Al-Baräghitha then branches 
into a number of families such as al-Rubaydät, al `Unayzät, al-Qutaytät, Kuwayri and 
Bin Zurayq. 9 Al-Baräghitha are known for their large numbers, and the education of 
their individuals who make them one of the very few educated tribesmen who could 
easily outnumber the educated elite of any Hudür family. 
SEvans-Pritchard, the Sanüsi of Cyrenaica, p 103. 
61t was narrated in Sunan al-Tirmidhi, Iiadith no. 3608, vol. 5p 584. 
M. N. al-Albani authenticated and verified it in al-Mishkat no. 5689. 
7Al-Habbüni, Qabä'il a! - °Arab fi Barqa wal-$ahrä' al-Gharbiyya, p 5. 
8Very often al-Baraghitha is mistaken for being an independent tribe because of its large size and 
influence, but in fact it customarily known in Cyrenaica as part of al-`Awägir pack. 
9Agostini, Sukkän Libya (Barqa) (tr. by I. al. -Mahdawi), p 433. 
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, ý' 
al-`Awägir 
Ibrdhim Mutäwic Sdaydi 
Al-Baräghitha .... .... .... 
al-Rubaydät a1-' Unayzät al-Qutaytät Kuwayri Bin Zurayq 
Al-Baräghitha's power stems from the land they occupy from Tnkra in the east all the 
way to Qiminis in the west encircling the city of Benghazi and the plain including Bnina 
where Benghazi international airport is located. Part of al-Baräghitha has joined Bani 
Wallid in exile where they are still known as al-Baräghitha amongst Wrfalla al- 
Lawtiyyin in al-Macätiq. 1 ° 
The tribes that occupy good geographical and strategic location usually reap the 
economic benefits of such location, and consolidate their political standing in the area. 
Such standing could only attract more recruits to join the tribe and allies that would only 
add to their prosperity and status. 
If we to return to the section of Ibrähim in CAwägir tribe we would observe that Ibrahim 
section is qualified to be a tribe on its own rite. We would even go further saying that 
even al-Baräghitha amongst Ibrähim is capable of being an independent tribe. This is 
due to its numbers, land, and the literacy and fine qualifications of its men that give it 
the highest percentage of the educated and well positioned amongst both the Bedouin 
and Huchir. Sadly, al-Baräghitha historically lacked the charismatic leaderships that 
other cAwägir families enjoyed such as al-Kizzas and al-cAbbärs. 
The Arabs divided themselves into tribal blocks and used blood relatedness as a tying 
knot. However, this very concept of blood-relatedness became with time an "aassumed" 
purity in reference to this or that tribe depending on who joined first, or was found in the 
tribe, and the longer one has been in the tribe, the "purer" and the "original" they are 
'°Op. cit., p 443. 
Al-Marzügi, `Abd al-Nabi Bil-Khayr, p 52. 
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supposed to be. Colonel Agostini made a note of this phenomenon in his book (Le 
popolazioni della Tripoli 1916), when he noticed that; 
the tribal composition lost the concept of homogeneous 
racial sequencing, and the whole concept turned into 
an organisational structure and some sort of social 
bonding between the various tribes of Libya. This is 
ascertained by the variety of origins of many sections 
and families who intermingled in tribes beyond 
recognition. ' 1 
Agostini went on elaborating that the tree of tribal genealogy in Libya in fact represents 
a cluster of variety of ethnicities brought together by sheer needs for coexistence, and 
then bonded by good neighbouring. 12 This sounds logical explanation to the tribal 
phenomenon, and many Libyans are assembled under a particular umbrella given a 
particular name i. e. the tribes of Wrfalla in Tripolitania, and `Awägir in Cyrenaica are in 
fact made up of spectrum of ethnic backgrounds. They all gathered for the need to 
cohabit foregoing their origins whether they were Berbers or Arabs or others and 
patterned the structure of their tribe as they went along. So, most Libyans converged 
into a given tribe melting the Arab with the Arabised, and making Arabic the tongue of 
everyone in the tribe under the auspices of Islam and Arabism, bearing in mind Arabism 
has since become only a tongue and no more. 13 
With the advent of the Arab tribes into North Africa especially after the influx of Hiläl 
and Sulaym (Map. 4), the whole area underwent dramatic ethnic, cultural and linguistic 
changes that Libya bore the brunt of it. This change did not affect only the people in the 
region but also places. Since the Arab conquest of Libya historical cities such as Barce, 
Sabratha, and Shills have vanished, 14 and Libyan tribes shifted to Tunisia, 15 Algeria and 
crossing Morocco into Spain such as the Berber Tribe of Zanäta, and some of the Hilälic 
"Agostini, Sukkän Libya (Tarablus al-Gharb) (tr. by K. al-Tallºsi), p 14. 
'2Agostini, Sukkän Libya (Barqa) (tr. by I. al-Mahdawi), p 30. 
t3Ibn Taymiyya, Igtidä' al-$iräl al-Mustaglm: al- "Arab wal-Lugha al- °Arabryya, pp 162-169. 
14Karnali, Sukkän Tarablus al-Gharb, tr. by H. bin Yunds, p 25. 
Al-Tähir, al-Mujtama `al-Libi, pp 58-59. 
'-'Karnali, op. cit., p 27. 
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and other tribes who have settled in Tunisia. 16 Those Arab tribes brought to the region 
with them their tongue as a replacement to the varied Berber dialects, which 
strengthened the position of Islam in the area and sped up the process of Arabisation of 
the indigenous. It was not just the language the Arabs brought, but also their traditions, 
habits and Bedouin zeal. They also ingrained in the region the cultural legacy and 
history of their ancestors back in the Arabian Peninsula as well as their ancient Arab 
poetry, proverbs and parables. '7 
Cyrenaica was the first province in Libya to experience such a change due to its 
geographical location as the Eastern gate to the Maghrib. As a result its Berber 
population suffered enormously by leaving Cyrenaica to the invading Arabs who 
practically replaced everything from the language to ethnicity. That is why Cyrenaica is 
regarded the most Arab of all Libya because of the immigrant Arab tribes that seeded 
their language, blood and Bedouin traditions of their ancestors in it. This explains how 
Cyrenaican tribes of Arab stock still preserve their accent and vocabulary, poetry and 
their claimed genealogical descent to pre-Islam Arabs. 18 
Libyans, whether Berbers or Arabs, dwelled in habitation plots near to each other which 
in time reduced tension between the two communities and played part in repealing walls 
of differences especially in the centuries after the great Hilälic immigration. The new 
setting forced intermingling and new kind of brotherhood based on religion among all 
those who lived in there. Libyans went further by expanding the concept of brotherhood 
and Libyanised it by bringing people into the fold of a particular named tribe, 
combining Islamic brotherhood with blood kinship in a tribalised manner known locally 
as al-Muwäkhäh (tribal brotherhood). To officiate Muwäkhäh amongst tribes, tribesmen 
used what they called the system of al-Mukätabah (registering) in which people who get 
together and unite, would then become officially registered as brothers. That in turn 
entailed them rights as well as impose upon them obligations to the tribe they registered 
with as brothers in Islam and blood". 
This was an opportunity to those disadvantaged and smaller tribes to ally themselves 
with the powerful and affluent ones, in order to have some sort of security in a world 
16A1-Zäwi, Tärikh al-Fath al- "Arabi fl Libya, pp 294-298. 
17Watt, al-Badw, p 120. 
18AI-Zuwayy, al-Bädrya al-Libiyya, pp 47-48. 
Evans-Pritchard, op. cit., pp 46-47. 
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stricken with raids and pillage. This system of Muwäkhäh and Mukätabah made some 
tribes greater, like the case of Wrfalla and °Awägir who grew both larger and powerful 
due to tribal mergers and alliances. Also, within Cyrenaica the alliance of Muräbitin 
with Sa`ädi tribes made the latter a lot stronger as a result. This cohabitation is usually 
separated by only a hundred or hundred and fifty meters in some cases like the situation 
in Jabal Nafusa between the Berbers and the Arabs in al-Rlurbat area. 19 
The Arabs and the Berbers had many things in common and similar characteristics that 
eased the tension and facilitated their mix. However, religion and the State were the de 
facto instrument in the stabilisation and settlement of tribes. Al-Qal°a (Castle) which 
means the palace of governance, the Mosque or zäwiya and the tomb of Muräbit and al- 
Wali al-$älih (holy man) were the nucleus for such settlement and foundations of towns 
and cities in Libya as well as wells, valleys like SUPjin. Also, markets played a 
pivotal role in attracting people to settle around them like Süq al-Ju' ma that Tripoli 
grew to incorporate it into its fold. That kind of human grouping around such places 
made life more bearable and the area more receptive of more immigrants to be easily 
absorbed, and over time tore all sorts of psychological and social barriers amongst those 
dwellers. ° 
The Maghrib, that was a Berber home and tongue, influenced the Arab tribes 
particularly those who settled in Libya. 21 Despite much of the Arabisation of the Berbers 
in Libya, the Arabs, in return, embraced some Berbero names e. g. Säsi, Süf, adjectives 
e. g. Baknsh (dumb). They also adopted Berber costumes especially women's, and 
dishes such as Bäzin, Zummita, and preserved places' names e. g. Zlitin, Migäta. 
Despite all the above, the Arab tribe in Libya unconsciously retained its Bedouin 
characteristics and lifestyle closer to that of the Arabs in the early days of Islam. The 
Libyan Arabs lived a life very akin and resembling in its content, mentality, style and 
mode to the Bedouin of the Arabian Peninsula in the first three centuries of Islam. 
19A1-Tapir, op. cit., p 48. 
200p. cit., pp 48-50. 
2'Agostini, op. cit., pp 33-35. 
Al-Zäwi, Mu Yam al-Buldän al-Libryya, p 329. 
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Resemblance was in vocabularies, eloquence, poetry, loyalty, hospitality, and basically 
a life of simplicity nearer to austerity than minimalism. 2 
Moreover, the most important is the Arabs attachment to the land that Libyans call 
Watan, 23 and sometimes Timmah, 24 to the extent that this sentimental attachment 
became evidently in Libya a cause for survival. The old Arabs in Arabia used to take a 
hand-full of their soil from where they used to pitch the tents to remind them of home 
by either sniffing its smell, or even blending a little of it with water and drank it to 
reduce their homesickness and nostalgia. 25 
The Bedouin tribes in Libya own long stretches of land larger in size than some 
European countries put together. Al-Zintän tribe, for example, and their confederates in 
the Qibla area, which is known locally as al-Zahr, south of Jabal Nafu-sa in al-IHamada 
al-Hamra that separates Fazzan from Tripolitania, live on 450 km land-wide. It is almost 
nearer to half of Jordan's size, and larger than Switzerland, this in addition to the other 
land al-Zintän owns elsewhere. 26 
Tribes in Libya, Arab as well as Berber, have political leniency, Stiff affiliation, and 
tribal bias with local and regional connections. Despite all that, those tribes preserved 
their allegiance to Islam in the broadest sense, and committed their existence to its 
essence. However, Bedouin Libyans were infamous for their zeal and Bedouin 
extremism with a variety of dimensions such as land, clan, race, language, tarTga and 
also their narrow vested interests. That often puts them on a collision course with each 
other and the State, like what happened with Awldd 'Ali, al-Mahämid and al-Jawäzi 
who were forced out of the country as a result. Sometimes inner-tribal conflicts like that 
of al-Khadra, a section of al-Brä°asa, who fled to Egypt after the pressure from their 
brothers. Others like Awläd Sulaymän, Wrfalla and Mjäbra fled State prosecution or 
economic deprivation and had to go in search for a safe heaven, pasture and trade in as 
22Evans-Pritchard, op. cit., p 4. 
A1-Tähir, op. cit., p 240. 
23 Ziadah, Sanüsryya: Islamic revivalist movement, p 14. 
Evans-Pritchard, op. cit., p 55. 
24AI-Zuwayy, op. cit., p 252. 
25A1-Miiäni, F, al-Watan wal-Muwä{ana wal-Wa{anryya, Majallat a1-Ma`had, 3rd issue (2001), pp 24-26. 
26A1-Tiihir, op. cit, p 28. 
A1-Zuwayy, op. cit, p 264. 
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far as Chad amongst other places, but the common denominator amongst all of them 
remains nostalgia, and the love they have for their lands in Libya. 
Libyans stuck to their inherited way of organising their society by living mostly in 
tribes, and in established families especially amongst villagers and city dwellers during 
the Qaramänlis. However, the Bedouin continued with their lifestyle of moving freely 
from one place to another with their animals. The Libyan way of making living varied 
from community to another, the urbanised (peasantry and city dwellers) lived on either 
trade or farming whereas the Bedouin subsisted by mobile sustenance following the 
rain. Therefore, Libyans had different lives for different seasons closely linked to " 
ecology", and environmental conditions i. e. rain, pasture and draught. 27 This brought 
about social and economical closeness that regulated the relation between tribe and 
environment, between tribe and another, and between the tribe and its tribesmen. 28 
Tribe, also, associated its members firmly with community through their tribe, and made 
such association a source of pride and honour with the total commitment to one's tribe 
and its code of conduct and behaviour. 29 Clearly, as a result of such geographical and 
tribal circumstances different ways of living were dictated, ranging from Bedouin to 
sedentary which in turn necessitated variable economic systems to cope with such 
variable environments. In Jabal Nafusa area, for example, where al-Jufara plain north of 
the versant, the mountain itself, then Qibla area situated south of the mountain versant, 
made people of that area live a life of sedentary in some seasons and on the move during 
the tillage and harvest seasons 30 
Most of the Arabs lived away from urbanised areas and preferred a life in the hinterland 
with their animals. That life was very similar to that of their Bedouin ancestors, and at 
times perpetrated raids and pillage foregoing scarcity of resources and hardship, and at 
the same time sending a message to others that do not raid us, we raid too, and take 
27A1-Zuwayy, op. cit, p 252. 
28A1-Tähir, op. cit., p 13. 
29Op. cit, p 235. 
300p. cit, p 30. 
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revenge at any cost. 3'The diaries of travellers are full of such raids especially the 
Maghribean pilgrims to Makkah via Libya who told of such adventures. 
The tribes in Libya divided the country amongst themselves very often overlapping each 
other even into the neighbouring countries, and the ownership of such land remained 
collective. In other words, the whole tribe or a whole section of the tribe, if it was too 
big like the tribe of al-dIbidät, would then own the land, and could not be monopolised 
by individuals in this or that tribe or section 32 
Those tribes became in due course like mini emirates with land, borders and 
leaderships. 3 Tribes, also, had their own economies and resources independent of the 
central authorities relying mostly on their livestock that deserved them sovereignty and 
strength. That put tribes under the spot light of importance, and made the successive 
governments attract them to join the disciplinary and military campaigns against those 
who threaten the State or refuse to pay their dues. This autonomy enabled the immigrant 
Arab tribes in re-designing their social structure to adjust to indigenous Libyan 
environment that they found themselves in since the 11th century AD. That also enabled 
them to absorb the native Libyans into their ranks to protect the newly acquired fertile 
land and its water resources from raids and acts of vengeance by the neighbouring 
tribes. This expansion obligated on them improvisation of new laws and practices to 
regulate the relations between various parties involved. Some tribes found themselves 
moving thousands of kilometres away from their land either temporarily or indefinitely 
fleeing wars or draughts, or to graze their animals 34 
Those immigrant Arab tribes retained many of their ancestral characteristics such as 
bravery, stamina, perseverance, revenge-taking, and protecting the weak and 
challenging the strong especially those unjust rulers and governments. 35 They have, 
also, been known for their adherence to Islam, despite their inadvertent ignorance, and 
never apostatised nor wavered their support for its manifestation. They accepted Islam's 
full authority both spiritually and politically, and appointed themselves defenders of its 
Call and hallowed men. 
31Watt, op. cit., p 134. 
32A1-Zuwayy, op. cit, p 265. 
33Op. Cit, p 279. 
340p. cit, p 280. 
35Watt, op. cit, p 136. 
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The tribes of al-Muräbitin and al-Sa`ädi of Cyrenaica 
The relation between al-Muräbitin and al-Sa°ädi generated over the years a great deal of 
interests amongst scholars and intrigued observers alike more than anything else in any 
other areas in Libya (Map. 9,10). This relation is unparalleled in the Arab world to my 
knowledge, and could not be compared to the feudal system in other countries. Some 
have claimed that this tribal classification of Muräbitin and Sacädis goes back to the 
year 1653 (1064H), when the notables of the two parties agreed to form an alliance 36 
This coalition was based on brotherhood with imperatives to coexist and defend one 
another. This is similar to what sovereign states do when they sign a treaty of common 
defence despite their difference in size, resources and strength. However, it is thought 
that initiation of such alliance goes back to an earlier date, and development of this 
alliance started with the aftermath of the Arab Hilälic and Sulaymi immigration into 
Libya. The presence of the tribes of Ribät followed the Islamic conquest of the region in 
7th AD century as laid open in the chapter dedicated to al-Muräbitin. This system of 
reciprocity between Sa'ädis and Muräbitin laid down and regulated a relation between 
the two, in which the Sa`ädis were the masters because of their exclusive ownership of 
the land, and the Muräbitin as their clients. To illustrate it further, it could be said that 
the two parties' relation was of some similarities to the feudal system in Egypt and 
Lebanon. 7 
All the tribes of Cyrenaica belong to either the Sacädi or Muräbitin bloc, with the 
exception of some of those who live in oases such as al-Awäjila in Awjila or the Tebu 
of al-Kufra, and the Huclür in Benghazi and Derna, and other non-Arab dwellers such as 
the Jews and some European expatriates. 8 So, the strength of al-Sa'ddis stems from 
their ownership of the land, and the large numbers of their men in addition to their 
assumed genealogy and blood ties that made them more unified and fortified bloc than 
al-Murdbitin to certain extent. 
Sa`ädis trace their roots to Si°da, the Berber paternal mother of their forefathers, even 
though sources are far from certain of the authenticity of such claim. But, their claim 
36A1-Uabbüni, op. cit., p 61. 
37Dakrüb, al-Su11a wal-Qaräba wal-Tä'ffa Ind al-Mawärina, pp 64-65. 
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has earned the Sa' ädis an inheritable right to be worthy of brotherhood and unity in the 
face of any external threat posed to their domination. As for the Muräbian, who have no 
similar bond, and had no muräbitic version of Sicda. Therefore, they did not have the 
assumed blood relatedness to combine them like Sacädis, and that in turn weakened 
their stance and resolve to stand as one unified family of tribes based on patriarchy like 
the Sa' ädis. The lack of paternal link among the MurdbiUn made them vulnerable 
fronting the Sacädis who exploited that to their advantage to consolidate their ownership 
of land, and having the final say on matters of decisiveness nature. 9 The lack of an 
established descent amongst the Muräbitin especially those who are not part of al- 
Ashräf genealogy has been a source of controversy and perplexity. This is evidently 
manifested in the Murabitin tribe of al-Fwäkhir, for example. Folkloric sources put this 
tribe on opposing sides. Some claim that al-Fwäkhir are the descendants of Yacqüb al- 
Fitüri, the offspring of °Ali ibn abu Tälib. Yacqüb is known locally in Libya as "Ya°qüb 
al-Sakhan" one of the seven sons of Sulaymän al-Fitüri the famous founder father of al- 
Fwätir tribe. 40 This was despite the fact that there is not any link or even a place for al- 
Fwäkhir in the Fwätir's tree. Neither is there any proof of any link between Ya`qüb al- 
Sakhän and al-Fwäkhir. Others go in the opposite direction in saying that al-Fwäkhir are 
Arabised Berbers belonging to the tribe of $anhaja. Surely this claim is weak as far as 
the composition of al-Fwäkhir and its Bedouin characteristics are self-evident. Al- 
Fwäkhir are Arabian in their characteristics and mentality like other cUrbäns living 
anywhere else. They prefer the living of nomads roaming the hinterland and beyond in 
the desert with their animals in places such as al-Zahr al-Abyad, Bisäwnü, Intlät and al- 
Bisät south of Jabal al-Akhdar deep into the southern Cyrenaican oases. 1 The 
articulation of their Arabic tongue and eloquence make al-Fwäkhir one of the very few 
Arab tribes that produced more Bedouin Arab poets almost to the extent of monopoly. A 
good example is the Armayla family that leads al-Fwäkhir and indeed the rest of 
Cyrenaican Bedouin in poetry in the 19th and 20th Century AD. Especially men like 
38Bazarna, Tärikh Barqafil `Ahd a! - `Uthmäni al-Awwal, p 95. 
390p. cit, p 97. 
40AI-Tayyib, Mawsü `at al-Qabä'il al- °Aarabyya, vol. 1, p 897. 
41Mannä°, a! -Ansbb al- `Arabyya fi Libya, p 35. 
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Khälid Armayla whom after his death was succeeded by his nephew, Ahmad Armayla, 
to hold, as some claim, the position of the Prince of Poets in Cyrenaica. 42 
With the same cause and effect one could unequivocally see the contradiction in the 
genealogy in most tribes of Libya especially in Tripolitania i. e. the tribe of Awläd Bu 
Sayf in the area of Mizda. Awlad Bu Sayf claim their lineage from 'Ali ibn abu Tälib 
and his wife Fätima al-Zahrä', at the same time other genealogists suggest that they are 
Arabised mixture of Hiwära and $anhäja. 43Obviously none of these genealogical 
opinions could be safely accepted because of their many contradictions. To illustrate 
this, look at al-Fwätir who no one could doubt their Arab origins, and possess one of the 
most authentic family trees in Libya that links them to the cAlids through the Idrisids of 
the Maghrib. Yet some cast doubts over that, and attribute them to the Arabs of Banu 
Hiläl, who are not Häshmites, not even Qurayshites. 44 
In case of al-Fwätir, their name (Fitnri or al-Fwdtir) etymologically evolved from 
Faytüra or Faytür which is derived from the Berber word Afittu or Tafiturt meaning the 
residue of olives' peels after being pressed 45 The Arabs adopted the word from the 
Berbers in the Maghrib and used it along with many other Arabised indigenous words 
and nomenclatures. 
Faytüra is a metonymy given to the little boy called Khalifa ibn °Abd al-°Aziz whose 
mother threw him into the residue, known locally as Faytizra, after being raided by the 
`Urbär tribe of Awläd Said al-Makhzümi in Tripoli. This is the prevalent premise 
about the origin of their surname, and as the story goes on, this very same mother threw 
her second child, Yüsuf, the brother of Khalifa, in attempt to save him al well from the 
raiders, into a Boxthorn46 tree known as al-cAwsaj 47 The two boys survived as a result 
of the caring action of their mother. Khalifa who was thrown in the Fayttira went on to 
be known al-Fitnri so were his offspring after him. As for his brother Yüsuf, became 
42Agostini, op. cit., pp 565-572. 
43Agostini, Sukkän Libya [Tarablus al-Gharb], (tr. by K. al-Tallisi), pp 480,482-483. 
44Op. cit., p 210. 
'5The word Faytdra or Faytiir does not exist in any Arabic lexicon, and could only be found in Berbers 
dialect. 
Cf. Delheur, Dictionaaire Mozabite-Francais (Selaf-Paris, 1984), p 56. 
Delheur, Dictionaaire Ouargli-Francais (Selaf-Paris, 1987), p 88. 
"'This tree which is also known as matrimony vine, and locally known as °Awsaja or `Awza as well as 
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known as al-°Awsaji, and to him belongs the tribe of al-cAwäsijah in the city of al- 
Zäwiya. Shaykh al-Tähir Alunad al-Zäwi, a descendant of al-°Awäsijah (Map. 8), 
commented on the above mentioned story in regards to his lineage, and wrote; 
This is not worth the paper written on, let alone if 
someone conceives its authenticity or be it envisaged by 
the wise. 48 
The Sa'ädi tribes were primarily composed of three strong sections; al-Saläma [Awläd 
Saläm], al-°Agäqira [Awläd °Agqär], al-Baräghith [Awläd Barghüth] 49 Following 
much intra-fighting among the Sa'ädi brothers, as well as the mass expulsion, 
particularly, of Awläd °Ali to Egypt, Cyrenaica was dominated by splintered sections 
that later formed independent tribes. Those tribes were later reincarnated into three 
major tribal groups; Awläd Harb, known as Ijaräbi, Awläd Jibn-l known as Jabärna, and 
Awläd Shaybün known as Shiyäbin, bringing their total to thirteen tribes and they are all 
known as Sacadis of Cyrenaica to distinguish them from others particularly al- 
Muräbitin, and they are as follows; al-'Ibidät, al-Hdsa, al-Drusa, Awläd Fäyd, Awläd 
Hamad as well as their maternal brothers al-Brä' asa, are known as al-Haräbi. As for the 
Jabärna they consist of al-`Awägir, al-Maghärba, al-Jawäzi, al-cRi"bät and al-Mjäbra. 
s° While both al-'Urfa and al °Abid constitute al-Shiyäbin (Figure. 2). 
Over the centuries Sa`ädis enjoyed absolute supremacy and domination over Muräbitin 
in Cyrenaica and the Western desert of Egypt. Sacädis pelt one another with leadership 
of Cyrenaica, and that in turn ignited a rivalry and internal fighting, which ultimately led 
to the undermining of their position of leadership. Nevertheless, the Muräbitin remained 
weaker in all stances against Saädis, even when they had to immigrate to Egypt with 
the Sa°ädis. Furthermore, Muräbitin stayed in the social status they were in Cyrenaica 
under the leadership and mastery of al- Sa`ädis in terms of land ownership and tribal 
eminence. 
47Al-Qat°äni, a! - Äris fi Nasab al-Fwätir min 'Al Bü Färis, pp 65-66. 
48A1-Zäwi, op. cit, p 231. 
49Bazama, op. cit, p 110-111. 
501bid. 
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Currently, there are about twenty-four Muräbihn tribes, the largest of them is al- 
Zuwayya tribe . 
51 The position of Muräbitin has more or less remained the same until the 
beginning of the twentieth century when Italy occupied Libya. At that time al-Muräbitin 
stood out in their chivalrous resistance, which in due course tipped the balance of tribal 
eminence and leadership in their favour. The Muräbitin, since, became a force to be 
reckoned with, to the extent the leadership of resistance and the command of the holy 
Jihdd against European colonisers, fell on them, and the most famous Muräbit of all is 
al-Shaykh `Umar al-Mukhtär, of the Muräbit tribe of al-Mnifa. This new development 
altered the Cyrenaican scene and introduced a new arrangement into the region as to 
raise the status of al-Muräbitin to the level of authority on merit and deservedness. 
The Sa`ädis agreed on some sort of genealogy and a tree of their descent and was duly 
accepted by the people of the region. Meanwhile, the Muräbitin tribes remained 
politically and economically weak because much of the land remained in the hands of 
the Sa`ddis and that preserved the Muräbitin's dependence and reliance on al-Sacädis. 
Therefore, Muräbitin remained divided, but it is not known when and how that division 
came about, and were put into two categories; Muräbitin $idgän or `A$ä (stick), and 
Muräbifin Baraka. $idgän is an interpolated word for A$digd' meaning friends and 
confederates. A metaphorical term given to the relationship tying Muräbitin to Sa`ädis, 
in which Muräbitin pay a tribute known as $adga to whichever Sa`ädi tribe they are 
attached to. In return the Sac di tribe i. e. al-`IbidAt, would bring them under their 
umbrella of protection, and open their allotted land to the paying-Muräbitin for use. 
Some sources suggest that Muräbitin $idgan or °A$ä include some natives such as the 
Berber tribes of Hiwära and Liwäta, who were in due course Arabised, and melted in the 
midst of the Arab Muräbitin. When the ancestors of al-Sa`ädis conquered the land, the 
Berbers were amongst those who were overwhelmed by them. However, if Muräbitin 
refuse to pay, then, they would expose themselves to the Sacädis' punishment by cAýd " 
stick". 52 
The term "Muräbitin of Baraka" is usually used in reference to the descendants of the 
holy and revered men, Maghribean pilgrims as well as al-Ashräf i. e. the Prophet's 
'IAgostini, Sukkän Libya [Barqa] (tr. by I. al-Mahdawi), p 7. 
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descendants. This last category of Muräbitin were usually exempted from taxes 
especially during the Qaramanli rule in return for their blessing and playing spiritual as 
well as arbitration between those in dispute. 53 
Moreover, there are exceptions to the overall tribal landscape as far as the Sa`ädis- 
Muräbitin roles are concerned. The descent of the strong "Sa°ädi" tribe of al-Brd'asa 
and their supposed role as a natural result of that descent has always contradicted their 
tribal stance in Cyrenaica. Al-Brd'asa genealogically are not Sa`ädi, their genealogy 
supposedly goes back to Muhammad Barcäs, a descendant of a Moroccan Muräbit- 
Sharif, `Abd al-Saläm ibn Mushaysh al-Idr si. 54lbn Mushaysh, as he is widely known, 
was a charismatic Muräbit with great influence in northern Morocco, he was killed and 
buried in °Arüs on the summit of al-Calm mountain in Titwän near Tangier in 1225 
(622H). 55As the story has it, and in spite of its defects, these two Moroccan pilgrims, the 
descendant of Ibn Mushaysh and his wife Taliha went through Cyrenaica, 56 as all 
pilgrims from the West do. Taliba was apparently heavily pregnant and could not go any 
further, her husband deposited her in the safety of Hamad al-Harbäwi. Her husband 
never came back and later she married Hamad al-IIarbäwi whose children from her 
were later known as Awläd Hamad. Al-Shaykh Hamad raised his children along with 
his stepson, Bar°äs, from the Moroccan pilgrim, but Bar'5s's offspring dominated their 
half brothers from Hamad, and as it has been reported by folklore that they were all 
known as al-BräCasa who later dominated the area and became a principal tribe amongst 
the Sa'ddis. 
Al-Bräcasa did not adopt the path that al-Muräbitin mastered, nor did they behaved like 
al-Ashräf and other holy men in the region. They did not read the Qur'an well or ill as 
the Muräbitin would normally do. 57 They do not even have a single Mausoleum or a 
tomb of revered person that belongs to them, even the whereabouts of Bar`äs's burial 
52Ibn Khaldiin, Kitilb a! - Ibar wa Diwän al-Mubtada' wal-Khabar fi Ayyäm al- `Arab wa! - `Ajam wal- 
Barbar, (Vol. 6), pp 288-289. 
53Agostini, op. cit., pp 68-74. 
54A1-Tayyib, op. cit., pp 904-905. 
ssAl-Zerekly, al-A 7äm, vol. 4, p 9. 
56Al-Tayyib, op. cit., p 970. 
57Cella, Narrative of an expedition from Tripoli in Barbary to the western frontier of Egyptian 1817, by 
the Bey of Tripoli, in letters to Dr. Viviani of Genoa, (tr. by A. Aufrere 1822), p18. 
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place is unknown, and no one seemed to be curious. Whereas the sons of another 
Moroccan pilgrims, Sidi Khn-bish in Benghazi or Sidi Nub of al-Masamir tribe in al- 
Jabal al-Akhdar are both well known, since their stories are almost identical with 
Bar`äs's. 58A1-Bracasa never knew any behaviour to do with dervishes or their acts, nor 
did others ever seek them for blessings or similar $nfi rituals like other Murdbitin. The 
most obvious about al-Bräcasa is their control of land by force, and dominating the 
neighbouring tribes to the point of subjugating al-Jabal al-Akhciar - by contrast, this is 
unmuräbit. 
However, al-Brä`asa men have been famous for their bravery and hospitality, and the 
most famous of them all was Shaykh Abu Bakr Haddnth, also known as Bäkir Bey. He 
was the leader of all the Ilarabi tribes on the mountain, and stood out for his toughness 
and brutality in his time in power. He saw the end of the Qaramänli State and the 
beginning of the second Ottoman rule of Libya, and was unrivalled and unmatched by 
other tribal leaders in al-Jabal. 59 
The question that still persists is; Why al-Brd'asa did not take the safe and quite path of 
al-Muräbit n? Why did they take the trouble to head the sheikhdom and leadership of 
the mountain amongst Sa adis ? Why did they just keep themselves away from any 
spiritual conduct or practice, with exception of only one man, throughout their history. 
This much revered man was al-Shaykh Bu Sayf Miqarrab Haddüth, a $üfi, scholar, poet 
and committed Sannsi, who was one of the finest scholars of al-Sanüsiyya's brothers. 60 
Furthermore, There are tribes and sections of tribes that have benefited from the dual 
identity and belonging in Cyrenaica. To confine this duality to al-Muräbitin and al- 
Sa`ädi, the Najm [Najem] tribe is a classical example, on one hand they are regarded as 
Muräbitin-Ashräf, and on the other hand are equally known as part of the bigger Sacädi 
tribe of al-°Awägir. Najm got their Ashrdf connection through Sidi Khnrbish, the son of 
a Moroccan pilgrim whose link to the °Alids is uncertain, but was looked after by one of 
al-`Awägir shaykhs6' when his father never made it back to them in Cyrenaica from 
"8Agostini, op. cit., pp 635-636. 
59Hamilton, Jawl&fi Shamdl Ifrigryya sanat 1852-1853, trans. M. al-$uway`i, p77. 
`0A1-Zäwi, A 74m Libya, pp 419-420. 
61Shaykh Husayn Ibsitah who married Khriibish's mother and bore him a son named Ghn-bil. Both Najm, 
the descendants of Khribish, and Ghribil became part of Sdaydi of al-°Awägir tribe. 
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Hajj. As a result Khn"bish and his descendants qualified to be part of Sdaydi section of 
al-`Awägir's. 62 This twofold belonging benefited Najm family immensely in terms of 
equality, rights, possessions and duties as part of the Sa°ädi pack. Simultaneously, as 
part of the Muräbit n lineage, the Najms exercised their status to bless, to be exempted 
from levies, and the tomb- shrines of their holy deadened to be visited. Their shrines are 
scattered in and outside Benghazi explaining the stages of evolution from IIudür to 
Bedouin that the Najms have been through. 
Amongst the famous shrines of the Najm's include; Sidi Khalifa, Sidi Yunüs, Sidi 
cAbdullah named after him a cemetery in Bnina where Benghazi international airport is. 
In addition to Sidi Said who is buried and known in the city's old quarter. They are all 
the descendants of Khn"bish who is buried in the heart of Benghazi, and its historic 
lighthouse that was erected at a stone's throw from his shrine. 63 Khnrbish is one of the 
very early people who lived in the city since its recent revitalisation that lasted until 
now. Benghazi was then known as Kuwayt al-MilhM before the appearance of al- 
Shaykh Ghäzi whom the city was renamed after in the sixteenth century (I OH) before it 
developed to what it is now. 65 
The village of Sidi Khalifa is located by the Mediterranean coast about 18km east of 
Benghazi along the coast. Sidi Khalifa used to be owned exclusively by al-Mädi, part of 
Sdaydi section of al-cAwägir's, and the village was at that time known as °lrq al-Rubu°, 
others said Ijanzala. On the arrival of al-Mundbit, Sidi Khalifa, who became some sort 
of patron, and after his death in it, the Village since has been renamed after him. 
Seemingly the rest of the Najms followed suit where they were met with al-Mädi's 
utmost hospitality and kindness. As time passed the Najms intermingled with al-Mädi in 
marriages and shared ownership of the land. With that, Najms have moved from the life 
of Hudt r to confirm their Bedouin style of living and identity as °Awägir for years to 
come. 
This duality of belonging was never problematic to either Najm or to the larger °Awägir 
as far as identity is concerned, or to which camp allegiance should be declared. This 
Cf. Agostini, op. cit., pp 479-481. 
62Ibid. 
`'3Bazama, Benghazi cAbr al-Tärikh, pp 328-329. 
64Kuwayt comes from Kuwt - local word for village - al-Milli is salt. The area was big marshes land 
where salt is collected and sold, and apparently was a source of living for the locals then 
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sometimes seems to be difficult to explain how one could combine two contradictions, 
at the same time explains the coexistence of, and the role-distribution between 
Muräbitin and Sa`ädis. I surveyed a number of responsible members of al-Najm to find 
out whether they prefer to be seen and treated as Ashräf or as `Awagir. Their 
overwhelming response was `Awägi-r due to their wealth of the attached benefits and 
tribal weight. 
The Sa`ädis always needed al-Muräbitin as much as al-Muräbitin needed them or even 
more. This extent reached its height to the point of Sacädis fighting each other over who 
should have the biggest number of Muräbitin to assemble to their side. 6 This was 
obvious for the simple reason that when a particular Sacädi tribe wanted to extend its 
influence and authority would seek the help of al-Muräbit n to do that. At the same time 
al-Muräbitin, in return, would be allowed to invest in Sacädi territory. This land usually 
Sa°ädis could not populate, or difficult to protect from the neighbouring raiding tribes, 
so the Muräbitin would willingly do that in the name of the Sacädis. 
The most famous of all raids in Cyrenaican modem history, was during the reign of 
Yüsuf Pasha al-Qaramänli in 1811 (1227H) and the consequent famous battle of Zughba 
where the Muräbifin fought for the Sa°ädis against some Tripolitanian tribesmen. It is 
also known as the "War of $aff' which basically meant that the Tripolitanian tribes 
stood on one $aff (side) dubbed $aff al-Gharb (Western side), and the Cyrenaicans 
stood on the opposing side known as $aff al-Sharq (Eastern side). In this war, the 
Tripolitanian tribes such as al-IIsün, al-Firjän al-M°adän and al-Zuwäwät encroached 
into Cyrenaica and were stopped by the Sacädis who were mostly °Aläya-Jabärna tribes 
(°Awägir and Maghärba) in the decisive battle of Zughba. The cAläya won the battle 
and the war due to the substantial support received from their confederates such as the 
Haräbis (al-Brä`asa and al-Drusa) and Muräbitin (al-Zuwayya and al-Qbäyil) 67 
The Sa`ädis have always had a mixed feeling towards the Murabitin in the sense that 
they need them but at the same time feared the mystical power because of their holiness 
and the noble descent of their ancestors. They feared and respected them because they 
needed their blessings, prayers and provided them with amulets. At the same time 
65Bazama, op. cit, p 242. 
66Agostini, op. cit., p 623. 
67A1-Ashhab, Barqa a1- Arabryya, p 117. 
Tribe, Islam and State in Libya 249 - Faraj Najem 
Sa'adis looked down on Muräbitin and saw them as inferior tribes in spite of the 
spiritual and arbitration role that was confined to them, and which they skilfully played 
between all tribes in Cyrenaica. However, the fact remains that the Sacädi Bedouin see 
the Muräbitin of all shades with curious mixture of respect and condescension, no 
matter how noble the ancestors were, or many miracles they perform. 68 Therefore, the 
Muräbitin would have to come second to Sacädis who see themselves as freer and 
masters in the land they own that occasionally presented an obstacle from time to time, 
hindering intermarriages between the two sides. 69 
It is not just the Sa°ädis who see Muräbit n as inferior, it is the other way around as 
well. Muräbitin see themselves more of a noble ancestors than Sa'ädis, especially if one 
of their ancestors had a great shrine like Sidi X or Sidi Y who offered blessings and 
amulets to the Bedouin Sa°ädis. Sa°ädis revered and feared Muräbits to the point of 
naming their children after them by a way of blessing and good omen. Such names as 
al-Sanüsi, al-Fitün, al-Firjäni, where as it is a rarity to find Muräbits naming their 
children after Sa`ädis for the same reason. 
68Evans-Pritchard, op. cit., p 83. 
69Ibid. 
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The Economies of Libyan tribes 
The environment ordains the economy of the region where draught, and scarcity of both 
water and greenery enabled the Great Sahara of 90% of the total area of Libya. That 
compelled the people of the region to lead a life of Bedouin where they are on the move 
most of the time to protect their economy and preserve their lives from decline or even 
perdition. 70 There was also an element of history and ancestral legacy where the Arabs 
of Libya preserved the lifestyle of their forefathers in preferring such living in the desert 
with their animals that constituted their only source of income and wealth. The tribal 
system, reinforced in the Great Sahara, was a mechanism to acclimatise with the harsh 
desert environment. Such harshness needed every effort by the tribe to stand together in 
the face of the desert in order to survive. t 
The desert and its shifting sands from the south towards the coast in the north created 
greenable geographical plots occupied by particular grazing tribes as well as some 
settlement pockets, and separated Tripolitania from Cyrenaica, and the two from 
Fazzän. Those shifting sands, with their golden ridges and white dunes, cut Libya 
mainly in two halves when they reached the Bay of Sirt with Fazzän nearer to both and 
sub-Sahara. 72 The climactic and geographical conditions almost deepened the 
differences and borders between Libya's three provinces, if it had not been for moving 
tribes of Libya. Hence the three provinces underwent different historical experiences 
from each other because of the geography of the region. However, Tripolitanians were 
always known for their susceptibility to whatever happens in Tunisia due to the 
geographical proximity with it. This does not mean that Tunisia dictated the conduct of 
Tripolitania's life by political means or military intervention. In fact it was the social 
and politico-economic ties that banded the two together. By the same token Egypt had 
equally influenced the life of tribes in Cyrenaica. Whereas the people of Fazzän stayed 
distanced in the heart of the Sahara and their destiny was more or less decided by their 
own tribal chiefs and local Sultans away from the spell of the central authority of 
Tripoli. 73 However, Fazzan connected the markets of interior Africa with those in North 
70A1-Zuwayy, op. cit., p 43. 
71A1-Khüri, Madhähib al Anthrübülüjia wa °Abgariyyat Ibn Khaldün, p 72. 
72AI-Zuwayy, op. cit., p 44. 
"AI-Nayhwn, Tdrlkhuna, vol. 5, pp 204-213. 
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Africa and beyond the northern and eastern flanks of the Mediterranean. 74 In spite of 
lack of rain, the two mountains, Naf isa and al-Akhdar, had more seasonal rain than the 
rest of Libya. However, that was not enough to rely on, due to the irregular rain 
intervals that opened the way for draught and barrenness to grip the country from time 
to time, and threaten the region's agriculture and livestock. 75 
This severe ecology entrenched Bedouin life on Libyans and furnished the need to 
acclimatise in the desert despite its harshness. However, there were Libyans who lived a 
life of sedentary in pockets in the desert such as the oases of Ghadämis, Ujalah, Jalü, 
Sükana and Maräda. The oases inhabitants could not be exactly described as Bedouin 
because their life was geared towards farming and trade across the Sahara as well as 
serving and guiding the trading caravans (Map. 5). 
Bedouin and Ijadür had different economy-structures and market forces as far as labour, 
production and distribution were concerned. It remains to be said that the Hadür 
economy relied heavily on Bedouin production whereas Bedouin did not need much of 
the Hadar production which was not perceived as a necessity but a luxury that Bedouin 
did easily without. 
The Bedouin economy consisted mainly of their livestock, and precisely sheep, 
therefore, they were on the move all the time in search of pasture and water, and had no 
obstacles or restriction whatsoever in moving from one place to another, unlike the 
I; Iadür who could not move as easily. It is also fair to say that the Bedouin enjoyed 
moving around with their animals, and this was reflected in their songs; 
"The Bedouin's delight is in continuos [daily] travel". 
Tripoli and to a certain extent Benghazi have been known as the nerve centres of the 
political authority for hosting the administrative as well as judicial institutions. Both 
cities attracted business and regulated the flow of trade and jobs on a restricted scale. 
The Libyan economy was so limited and had smaller production levels because of the 
74Sharaf al-Din, Mudkhal ila Tärikh Taräblus a1-Ijtimä 9 wal-Igti$ädi (1711-1835), pp 239-242. 
75A1-Zuwayy, op. cit., p 45. 
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internal austere consumption and the lack of international demand for Libyan produce. 76 
Therefore, Libyan Bedouin main jobs were mostly pasturage, serving and guiding 
caravans through the desert, and serving in the armed forces in protecting the State from 
internal and external threats. However, Libyan Ha liir were disposed to learning, civil 
services and business in the city markets. Bedouin resented the idea of bargaining as a 
trading tool, this possibly had to do with the their genetic makeup that they inherited 
from their Arab ancestry. Bedouin do not like to sit in one place for along time to make 
a living, they are people who are always on the move. They do not like bargaining over 
trivial things such as tea, sugar or oil, they see in that a blemish on their Arab generosity 
and sense of honour. At the same, they see no problem in murdering someone who cut 
through their plantation or graze animals there without their permission. One might ask 
what a paradox? 
Firstly, tribes wholly depended on their animals, which is the backbone of their austere 
economy, which could fittingly be described as; the economy of subsistence. Secondly, 
tribes also relied on seasonal farming specifically barely and wheat. 77 Pasturage produce 
is not only for Bedouin use but rather for the Hadiir as well, who had increased in 
numbers as a result of Bedouin urbanisation, but also some of that produce found its 
way out as an export to foreign countries. Produce such as cattle and its derivatives 
(fleece, meat, milk, butter and ghee), and also honey, wax and all sorts of dates78 were 
firstly sent to the local markets, mainly Tripoli, Benghazi and Misräta, and the surplus 
would had been exported to Egypt, Tunisia, Turkey, Malta and Greece. 79 One of the 
biggest cattle markets was in Benghazi. 
After the collapse of the Qaramänli rule and the relative quietness that followed, the 
economy revived, and animal farming flourished, as Bedouin felt safer especially with 
the spread of al-Sannsiyya and its domination of the region. In 1901, the area of al- 
`Ujaylät produced around 100,000 sheep, and approximately 8000 goats, in 1908 the 
Cyrenaican exports to Egypt were nearly 34,000 sheep, 20,000 cows, and the same area 
76Sharaf al-Din, op. cit., p 19. 
T'A1-Zuwayy, op. cit., p 192. 
78Sharaf al-Din, op. cit., p 98. 
79A1-Zuwayy, op. cit., p 94. 
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used to export about 700 cows to Malta every week. 80 Berber sheep was the pride of 
Libyan exports, known for its quality particularly its fatty tail and wool especially those 
reared in Cyrenaica and its southern rims. As for the inner part of the desert where 
greenery is less, the climate is suitable for grazing camels that could drink salty water 
and eat prickly vegetation. Camels graze in Hatäya (sing. Ijatiyya) which are little 
patches in the desert, where water is not far away from the surface and in there grows 
vegetation that camels normally eat, the most famous of those Hatäya are al-$ahäbi, al- 
Khafa-ji and Tagrift. 81 
Cultivation of grains that does not require man-induced irrigation particularly wheat and 
barely comes second after animal reproduction which Bedouin call Muwäla, to describe 
raising sheep, and Kasb to camels. When the rain falls and with it begins the season of 
seed-time at the end of autumn and the beginning of winter (from September to 
November) all Bedouin tribes and some of the Hadür families, who invest in Bedouin 
land, rush to plough the land using their primitive devices, and animals. 82 There are also 
other crops of lesser importance e. g. Dukhan (millet) in areas such as Bani Walid, 
Tarhiina and al-Däwiin, but come second after wheat and barley in the valley of Süf-1- 
jin and Targhldt ß3 
However, dates and their derivatives remain a major source of income and constitute the 
livelihood of many southerners in the Fazz n area, and oases of Cyrenaica, at the same 
time olive and olive-pressing is a major source of income in Jabal Naf-usa. Spring 
follows after the season of seed-time which is regarded the best of all seasons not only 
for its tempered weather but also known for the abundance of dairy products and honey. 
In spring the grazing would be at its best, and witness the sale of lambs after being 
separated from their mothers in process known as Muwäza. These sales usually earn 
Bedouin the necessary cash that enables them to buy some necessities such as lamps, 
knives, shaving razors, perfumes. They would also buy some foodstuff they could not 
produce themselves or was not available in their areas such as tea and sugar. 84 Bedouin 
80A1-Nayhüm, op. cit., p 203. 
81A1-Zuwayy, op. cit., pp 60-61. 
820p. cit, p 197. 
83Op. cit, p 262. 
840p. cit, p 195. 
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would also pay off their debts and put the surplus in saving-deposits with well-known 
wholesalers in big towns and cities they found trustworthy. 
The markets where such goods bought and sold are often situated around the castle or 
palace of government, or a Muräbit mausoleum, since such places play part in settling 
disputes either by official or spiritual means. 85 Amongst famous markets in Tripoli are 
Snq al-Jum`a (Friday market), Süq al-Thulathä' (Tuesday market), Turks and the Arabs 
markets, as well as the Hay market known as Süq al-Hashish. 
ß6 
Few tribes dominated the caravan trade in the desert and in the forefront was the tribes 
of al-Zuwayya and al-Mjäbra in Cyrenaica, and Awläd Sulayman and Tureg as well as 
the Tebu in the middle and south of the country. Towards the end of Yüsuf Pasha al- 
Qaramänli's rule (1795-1832), al-Zuwayya moved on and controlled - at the expense of 
the Tebu - most of the southern Cyrenaican oases such as al-Kufra, Tazirbü, Bzayma, 
Ribyana and Hawwan g7 This made the trade routes in a chain of known and secure 
stations, and that reduced dramatically the risk of any tribal raids. 
However, that chain of stations connected Tunisia with Egypt via Libya, and Libya with 
al-Südän. In the Qaramänli days, travellers from Tunisia heading for Egypt, would go 
through Libyan places such as Burj al-Milli, Zwära, Zäwiya, Zuwägha, Janzür, and then 
Qargärish to enter the city of Tripoli. 88 But if they decide to carry on east towards 
Egypt, then they would leave Tripoli from al-Manshiyya to Täjüra, al-Misayyid valley, 
al-Raml valley, Sähl al-A1 amid, Mislffta, Zlitin, Mi$räta, Tdwirghä, Sabkhät al- 
cUwaynät, Buwayrät al-Iiustin, al-Za°faran, Mi°atan al-Atemar, Sirt, al-Yahüdiyya, 
Ajdäbiya, $a°da, Slüq, al-Tamimi, CAyn Ghazäla, Muqarrab, `Aqaba al-$aghira, before 
reaching the Egyptian western desert. 89 
Those stations provided all sorts of services for the caravans included food, drink and 
fodder provisions, guides, guards, or camels. That in turn created jobs and generated 
more wealth by the exchange of trade between the East and West and linking the desert 
with the coast. Slaves, dates and ostrich feathers reached the coastal markets from the 
south, and in exchange they received clothes, jewellery, medicine and weapons. The 
central authority of Tripoli or its representative in the region noticed the importance of 
85Sharaf al-Din, op. cit., p 92. 
MOp. cit., pp 29,36-37. 
ß7A1-Zä'idi, Libya fil `Ahd al-Qaramänli, p 81. 
88Sharaf al-Din, op. cit., p 61. 
89lbid. 
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such trade that changed the economic and political life of the south. However, the most 
dramatic and noticeable change was in the fabric of the southern society and its ethnic 
make-up. Amongst the Libyan tribes of the south prevailed the darker skin colour men 
and women with Arab facial features, and that was because of the intermarriages and 
slavery that the south experienced over the centuries as a result of such contacts 90 The 
Arabs and the Berbers of the south used to marry Africans and own African slaves 
especially women as domestic servants. Over the years, a generation of mixed race was 
visible in the region in addition to the slaves who were emancipated and later tribalised 
by joining the master's tribe after their Islamisation and Arabisation. 
This new breed of Libyans represent a cultural asset with their melody known as 
Mirzigäwi, that came from Murzuq in the Fazzän, excelled over Ma'lüf (Andalusian 
music) and became the most popular folklore and "pop" music in all of Libya. An old 
Libyan proverb illustrates the Arabised African influence and often referred to them as 
Fazzäni. It says; 
"the Beauty is Tunisian and the Singing is Fazzani". 91 
In addition to the darker skin and ivory amongst many that Libya was enriched with, the 
African names became Libyan household, such as al-Südäni and al-Birnäwi, and these 
are but examples of the impact that Africa had on all walks of life of Libyan society. 
The caravan trade cross the desert transformed the region in general, and Fazzdn in 
particular, influencing the political, economic and social life of almost all Libyans. 92 
Libyans generally had primitive industries if compared with Europeans', however; they 
managed to barter some of their produce for copper, fabric, textiles, timber, weapons 
and gunpowder particularly from Italian states 93 Bedouin had very little trading with the 
outside world, but the Jews of Tripoli shared with the political Arab elite the monopoly 
on the business of imports and exports. The Jews managed to obtain preferential deals 
and credits from their fellow Italian Jewish businessmen more than their fellow Muslim 
countrymen did. According to some statistics in 1783 during the reign of Yüsuf Pasha 
al-Qaramänli, there were about 14,000 inhabitants of Tripoli, one quarter of which were 
90Wright, J, Murzuk and the Saharan Trade in the 19`h Century, Libyan Studies, vol. 29 (1998), pp 89- 
95. 
''Al-Mu$räti, al-Ta "äbir al-Sha `biyya al-LFbryya, p 296. 
9-2Al-T hir, al-Mujtama `al-LFbi, p 251. 
93Sharaf al-Din, op. cit., p 106 
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Jews. Most of the Jews of Tripoli lived in their exclusive Jewish ghetto known in Tripoli 
as Härat al-Yahüd, situated inside the castle 94 As for Benghazi, the Jews did not have a 
ghetto, and the answer might be found in what the Italian traveler, Paolo Della Cella, 
mentioned in one of his famous letters that the Jews were more than half of the 
population of Benghazi in 1817.95 Clearly that figure is slightly exaggerated, since 
Benghazi was during that particular period subjected to a state-sponsored terror that 
drove out many of the city's inhabitants. 
The Jews are well known for their business vitality and their distinguished aptitude in 
making money. It is also fair to say that the Jews were not allowed to participate in the 
politics of the country, and consequently they devoted their energy to trade which 
brought them a great deal of affluence as well as jealousy and sometimes trouble from 
Tripoli's authorities and inhabitants. Affluence was not just confined to the Jews of 
Tripoli, but also to their brethren in Benghazi, Darna and Misräta. Al-Hashd'ishi, a 
Tunisian Traveller, visited Benghazi in 1894 and found the majority of traders in 
Benghazi were Jews, and so were the traders of Misräta. 96This Jewish domination of 
trade in Benghazi seemed to be reasonable since most of Cyrenaican Bedouin lived as 
herders outside the city on hoof following their animals. Traders from Misrätans tribes 
and families had not yet developed into a large business community in Benghazi when 
al-Hashä'ishi passed through it. However, Misrätans grew in numbers and influence, 
and soon after overtook the Jews in business and affluence. Misrätans still dominate and 
enjoy Business to the present-day (Map. 12). 
The Qaramanli State was no exception in relying on taxes and other tolls levied on city 
dwellers, tribes and caravans in addition to the spoils used to get from corsairs and other 
sea taxes imposed on European ships. It is needless to say that the Qaramänlis were not 
really interested in islamically legitimising the act of piracy, though, many Muslim 
scholars in Libya and abroad thought acting against the enemies' ships and their 
subjugation is a form of Jihäd against the infidels at sea. 97 That coincided with the 
wishes of the Qaramänlis whose concern was mainly to fill their burse. 
94Op. cit., p 25. 
95Evans-Pritchard, the Sanusi of Cyrenaica, p 41. 
96A1-Hasha'ishi, Jalä' al-Karb can Tarablus al-Gharb, ed. a1-Muýräti, pp 88-89,103. 
97Bergna, Taräblus (1510-1850), tr. by K. al-Tallisi, p 12. 
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However, tribes remained the prime source for taxation, in return the state almost 
offered them nothing. There had never been any investment or any form of expenditure 
on the infrastructure where those tribes dwelled for the taxes they paid. The only 
gratitude or recognition the state offered the tribes and their shaykhs was confirming 
their sheikhdom in their lands and the honour of having al-Baranis al-Humr (red 
mantles) as a mark of nobility. Tribes reluctantly paid their dues in order to retain their 
influence, and some of them often refused and ended up fighting the government and its 
local taxmen. 98 The most famous of such tax-wars between the government and tribes 
was the war of al-MM led by Shaykh Abu Bakr Haddüth al-Brä°aýi, the leader of the 
Haräbi tribes and al-Jabal al-Akhdar. He was, at first, known favourably to the 
authorities as Bäkir Bey, the Prince of the mountain, 99 who grew powerful for their 
liking, and later refused to pay the new toll called al-Miri. He led a huge insurrection on 
the mountain leading the IHaräbi tribes, spearheaded by his own BräcaSa tribesmen, and 
their Muräbitin confederates. That rebellion cost the state dearly, especially in terms of 
tax returns and standing, and was brutally put down, Haddnth was captured and 
imprisoned first in Tripoli and later in Benghazi. Haddüth lost power and influence and 
died lonely in Benghazi in 1870, and was buried in Sidi IIasayn cemetery in 
Benghazi. '°° 
However, the uprising that caught the imagination of everyone in Libya and became an 
epical tale was of al-Shaykh Ghüma al-Mahmüdi in Jabal Nafnsa and southern Tunisia. 
He rebelled against the Ottomans, but was caught and imprisoned for twelve years in 
Turkey. He managed to break out from his jail and returned to Nafusa to inflame 
feelings of his tribe, al-Mahmid, and the neighbouring Arab and Berber tribes against 
the Qaramänlis and later the Turks. His revolt lasted for about twenty-five years, the 
longest during the Ottoman 360 years of rule in Libya, to fall eventually dead in unequal 
battle in 1858. He was shut dead by the Turks in a place called al-Qatar in the Awal 
valley near the village of Darj close to Ghadämis. lol Ghtüma al-Mahmndi is still seen as 
an outstanding example of bravery and astuteness. He is amongst very few whom were 
recognised and appreciated by most Libyan tribes and some Tunisians, and is 
9"Graziani, Barqa al-Hädi'ah, tr. by I. ibn °Amir, p 270. 
91'Bazama, Tärikh Barqafil `Ahd al-Qaramirnli, pp 256-257,265. 
10°Agostini, op. cit., p 294. 
101A1-Qashat, A 7äm min al-$ahrä', pp 134-137 
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ceremoniously sang by most folklore poets. His influence to mobilise the tribes to 
revolt was not just in Libya, it surpassed the borders into Tunisia, and his call was 
heeded by Tunisians of Nifzäwa, Bani Yazid and Matmäta. They mixed his life story 
with some myths and imagination especially when he took on the forces of the Tunisian 
102 government and defeated them in 1858. 
102Bilgäsim, al-Muhäjirün al-Libiyyün bil-Ayä1a al-Tünus yya (1861-1881), pp 106-107. 
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Libyan tribes between the Bedouin and Huclür 
Libyan society is roughly divided into two communal blocs on the basis of lifestyle, 
priorities and means of living; Bedouin and IHudür (Hadar in Arabic). These two do not 
necessarily fancy each others' lives. Each sometimes find the life of its counterpart 
impossible to lead, 103 as Evans-Pritchard puts it; 
Bedouin and Ijudür are separate communities. They are 
strangers to each other who meet but do not mix. 104 
However, the discrepancy of such a living might have physically distanced them from 
each other, but they have dogmatically a great deal in common. They share the religion 
in its Mäliki exposition, language, moral constitution, history, destiny, and the cultural 
legacy on this particular geographical plot in this region (Libya). The two, thereupon, 
had to play a reciprocal role to complement each other, help one another to live in 
peace and harmony, and have shown respect for each other. 
However, the Bedouin, Bwädi as they are known in Arabic, are distinguished from the 
IIaclar, who are known in Libyan dialect as IHudür, 105 by their IIamiyya and °Asabiyya 
(tribal solidarity and devotion). This esprit de corps is almost very weak, to say the 
least, amongst lIudür or those Bedouin who have been urbanised, and departed from 
the life of Bedouin to that of al-Hudür. The tribal fanaticism is very often born out of 
sheer ignorance of Islam, which they believe in very strongly, to the extent one of them 
said: "nujähid wa nasüm", we fight and fast, as if Islam consists only of these two 
tenets out of the established five. This is clearly a manifestation of their stamina and 
ability take on what hardship or trouble may come. 106 
If one firstly looks at al-Hudtu and the sedentary people of oases, they all live in cities, 
towns and villages. Their homes usually made up of tree branches, and palm fronds 
plastered by local clay. There were also hutches that made of fronds and all sorts of 
straws called Zaräyib (sing. Zan"ba), and most of them lacked the sophistication or the 
'°3AI-Zuwayy, op. cit., p 50. 
104Evans-Pritchard, op. cit., pp 41.43-44. 
105Ibid. 
106Evans-Pritchard, op. cit., p 63. 
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mosaic that homes in the rest of the Maghrib had. This had to be the result of the 
absence of any proper town planning by the Qaramanli authorities. However, those 
homes implied that there was a community - even though they make up a minority - 
that lived a life of sedentary abode. 107On the other side, there were the Bedouin who 
were on the hoof all the time between varous settlements along with animals that 
constituted their livelihood. The Bedouin zigzagged between towns and oases passing 
steppes, climbing mountains and crossing the Sahara from the Djrid in Tunisia to the 
bank of the Nile, and deep south into Africa to the lake of Chad. 
Furthermore, some of the Bedouin seasonally took shelter in caves especially on Jabal 
Nafiisa in places such as Ghiryan and Nä15t. 108 There are also caves on Jabal al- 
Akhdar's versants where Cyrenaican Bedouin used to live in, and dubbed Macäliq. 
Some of Nafusa Inhabitants built homes underground like those in the Zintänn area 
known as Dawämis (sing. Dämüs), or Hishän Hafr (sing. lInsh) in Ghiryän, and these 
basically consisted of a single large room dug underground, and smaller rooms would 
be drilled on the sides of that large one. These were similar to al-Ghirän (sing. Ghdr) 
meaning caves that the Berbers and the Jews lived in during the Qaramänli rule. 109This 
kind of habitation was new to the Arabs, but was learnt from the Berbers. People 
carried on living in such caves until the beginning of the nineteenth century, and 
constituted about 75% of inhabited homes in Ghiryän. 110 
Another difference between the Bedouin and I; ludnr is that the latter is made up of 
many ethnicities and mixed background living in semi-tribal or familial blocs in cities, 
towns, villages and oases. What it is meant by semi-tribal is that people live in clusters 
described in Libyan vocabularies as tribe, such as al-Karäghia, Shuwaykhät and al- 
Ahäli. Hudür also lack strong sense of `Asabiyya (tribal solidarity and devotion) that 
Bedouin mentality is based upon. Much of those sedentary are of Mustcrib (Arabised) 
stock mainly Berbers known locally as al-Ahäli, 1 ' or al-Qabä'il (al-Qabä'il refers to 
1°7A1-Tähir, op. cit., p 47. 
108A1-Tähir, op. cit., pp 31-46. 
Agostini, Sukkän Libya [Taräblus al-Gharb], (tr. by K. al-Tallisi), p 427. 
"Tully, Ten year's residence at the court of Tripoli, p 56. 
Cf., Goldberg, Cave dwellers and citrus growers, 
i°Al-Zäwi, Mu Sam al-Bulddn al-Libryya, p 244. 
1 "Op. cit., p 171. 
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those families that carry al-Qabä'ili surname in Tripolitania). 1 12 Some of those 
Arabised along with some urbanized Arabs in addition to those who came within the 
Ottoman fold went through the process of re-tribalisation and Karaghlization, which 
also involved Andalusians, and Europeans such as Italian, Spanish, Maltese and 
Serbian renegades who embraced Islam and became Libyan Arabs. All those people 
found in Libya a safe heaven, and as time passed became equal citizens living in tribal 
and familial based communities. 113 
Al-Badw, al-Badäwa and al-Bädiya are different words for Bedouin, and Libyans 
sometimes use them in obscurity, but they all mean Bedouin. Al-Badw are the people, 
al-Bädiya is the place and al-Badäwa is the lifestyle and description of Bedouin who 
live a life in al-Bädiya (Bedouin country). ' 14 Bedouin remained largely °Urbä. n that 
most of them trace their origins to the tribes of Hiläl and Sulaym with a considerable 
number of al-Muräbitin who had some Berber elements that dissolved in them and 
were made Bedouin in an Arabian fashion. What is important is the fact that they all 
developed a zeal for the their tribal entity, and insisted on the dimensions of Islam and 
Arabism. Ibn Khaldün describes that; 
"as a mixture of tribal `Asabiyya with religious as well as 
ethnic". l 15 
Bedouin or as often and collectively referred to as `Urbär, are supposedly pure Arabs, 
which lacked exactness, but remained tribal and took pride in their Arab roots and 
lifestyle. 116 
Bedouin encampments dwell in tribe-based community, and are homogenous in their 
blood relatedness unlike al-Hudtir. This tribal homogeneity is sometimes artificially 
synthesised as in the case with some of the bigger tribes such as Wrfalla in 
Tripolitania"7 and al-cAwägir in Cyrenaica. "8 However, the artificial composition of 
"Z AI-Tallisi, Mu Yam Sukkän Libya, p 301. 
113A1-Zuwayy, op. cit., p 254. 
114Op. cit., p 46. 
115A1-Khiüri, Madhähib al-Anthrübülüjia wa °Abgarryyat Ibn Khaldün, p 37. 
16Evans-Pritchard, op. cit., pp 48-49. 
117A1-Marzitgi, `Abd al-Nabi Bil-Khayr, pp 47-53. 
118Agostini, Sukkän Libya [Barqa] (tr. by I. al-Mahdawi), p 423. 
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tribes was a human necessity and instinct of survival in harsh environment, which was 
austere and dominated by tribes who lived the austerity and managed to overcome their 
sense of being feeble. Therefore, all but very few had to gather under tribal umbrellas 
and appellation and embraced an Arab tribal designation such as al-HasdUnna, or 
Berber like Wrfalla, or even Turkish like al-Karäghla or any other tribal title for that 
matter. One of the most successful tribalisation is that of the tribe of al-Mjäbra, whose 
name was derived from al-Tajäbur, meaning literally fraternal coalition between 
families of different backgrounds to constitute a tribe called al-Mjäbra. In doing so, 
they moved from a life of Bedouin to a sedentary settlement in the oasis of Jalü, and to 
farm and trade across the Trans-Sahara and spread their name - al-Mjäbra (sing. al- 
Majbari) - in places that transcended the border of Libya. 
119 
The tribe of al-`Awdgir, for example, is a classic case of coalition between people of 
different tribal and familial backgrounds dominated by Arab blood, developed 
cAsabiyya for their tribe, and occupied a large plot of land stretching along the coast 
and the plain around Benghazi city. 120 Al cAwägir has played a pivotal role in the 
history of Cyrenaica especially in pushing the rivals, al-Jawäzi tribe, into Egypt in 
order to dominate much of White Cyrenaica. 12 'However, the most noticeable of al- 
cAwägir due to its diversity is the section of Sdaydi that consists of so many people 
from so many backgrounds who have very, if non, little blood relation among 
themselves. In spite of all that Sdaydi has produced some of the finest and charismatic 
leaders that al-°Awägir as whole take pride in, and the most famous Bayt of Sdaydi for 
producing such men is al-Kizza. 122 
Usually every tribe would ensure that it carves a viable plot of land suitable for either 
seasonal farming or pasture with enough supply of water for people and animals alike. 
Otherwise would settle around a mausoleum of Muräbit or archaeological remains or at 
an intersection where the trading caravans use as a route. However there were times 
when the supply of Muräbits were up to the level of demand, in this case then the tribe 
would import a live Muräbit from somewhere else to serve their spiritual needs as well 
114Bazama, Wähät al-Janilb al-Bargi, (F. N) p 119. 
'20A1-Tallisi, op. cit, pp 275-276. 
121Cyrenaica is usually divided into two main parts. One is al-Jabal (Green Mountain) where most of al- 
Haräbi tribes live. From al-lrkäb (the mountain versant) all the way to the desert of Sirt is known as 
White Cyrenaica dominated mostly by al-`Awägrr and the brothers of Maghärba tribe. 
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as their children's education. Once the Muräbit dies they would convert his tomb into a 
shrine exactly as Wrfalla did with Sidi Muhammad Mubärak al-FTtüri in Bani Walid 
area. Sidi Muhammad Mubärak was the son of Sidi cAbd al-Saläm al-Asmar, whose 
tribe, al-Fwätir, who some of them still come from Zlitin on every visiting season and 
pay homage to al-Mubdrak at Bani Walid. Wrfalla then returns the courtesy by going 
to Zlitin to visit them and seek blessing from the shrine of Sidi °Abd al-Saläm al- 
Asmar. 123 
So, those were the conditions needed by people in a given tribe to settle down on a plot 
of land with known borders, often called Watan, 124 because they did not really believe 
in the State nor its political borders, and could never exchange their own land for a 
State. That helped the various tribal entities stay put and together for hundreds of years, 
and in doing so, they preserved their culture and heritage despite the calamities some of 
them went through. 125 
The city dwellers, Hudtur, are known for their engagement in the economy and politics, 
and State management, and for that, they laid the infra and superstructure of the 
country by their active economic participation. They were the most prosperous sector 
of the population. They built industries such as textiles, homes and mosques, and 
exported salt, 126 and some farming in oases and other fertile land around their cities 
and towns. They also served the State especially the Qaramä. nlis by levying taxes and 
other dues that benefited the State at the same time benefited them by raising their 
status amongst the tribal population. As a result, the IIudür developed a growing sense 
of responsibility towards Libya as a country, and came into contact with Bedouin 
whose sense of responsibility and citizenship was only confined to their tribal lands. 
They also managed to invest such contacts with the government and the larger 
hinterland population to benefit materially and exchange brotherly sentiment with 
tribes living on the periphery of Libya's national politics. Those contacts, once in a 
while, brought Bedouin and Hudür even closer in matrimony something that rarely 
happens between the two. Some of these famous marriages like that of al-Kizza with 
1zEvans-Pritchard, op. cit., p 61. 
123A1-Marzügi, op. cit., p 47. 
124Evans-Pritchard, op. cit., p 55. 
1250p. cit., p 46. 
126 Bulugma, Benghazi through the ages, pp 20,28,51. 
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the two. Some of these famous marriages like that of al-Kizza with al-Kikhiya women, 
and the most famous of all was that of Ahmad al-Qaramänli, Yüsuf Pasha al- 
Qaramänli's brother, with Khaddnja, the daughter of cUmnra Lamlwn al-Jäzwi, one of 
al-Jawzi tribe influential men. 127 That was an obvious display of marriages between 
influential classes of Bedouin and IHuclür. 
Moreover, Hudür see no problem in affiliating themselves to the cities or villages they 
live in or immigrated from. Some of them used towns' names as their surnames such as 
al-Zlitini, al-Misräti, al-Ghdämsi, and al-Awjali, whereas it is rare to find a Bedouin 
who is named after a town. Bedouin wherever they go carry their tribal names with 
them even if they were born and lived in cities and towns. So, the hard-working and 
diligent characteristics of Hudür in cities made them distinguished, and that in turn 
drew the attention of many political and social observers. Muliammad Mannä` was 
born in Benghazi and grew up with many of them especially Misrätans (Map. 12), 
noticed their industriousness and the way they rebuilt Benghazi and made it the capital 
city of eastern Libya, and also their economic domination of the city. Mannäc 
commented on Misrätans, and wrote in his famous work on Libyan genealogies; 
It seems that the people of Misrätan origins are the 
most hard-working of all citizens in Libya. They are 
known for their diligence and effort-making that 
made them excel over other citizens in trade and the 
transportation of goods ... ". 
128 
This sense of citizenship and responsibility, in my opinion, emanates from their 
indigenous origins, in other words, the Berber nativity of many of them who were 
Arabised over the years and transposed their origins with Islam and Arabism beyond 
recognition. Ismail Kamdli129 wrote; 
127Bazama, Tärikh Barqa fil °Ahd al-Qaramänli, p 215. 
12ßMannä`, al Ansdb al- `Arabyya fl Libya, p 289. 
1 Kamäli was a prominent Libyan scholar of Albanian origin, not Turkish as al-Zäwi assumed in Book 
of A qdm Libya. He knew Tripolitania well, and contributed heavily to Agostini's work on the 
population of Libya. He worked for the Italian colonial authorities to save Libya from their ravage. He 
was praised immensely for that by al-Zäwi in his A 5äm pp 107-110. 
Tribe, Islam and State in Libya -- 265 Faraj Najem 
Only Hiwärah of Migräta, who occupy the land 
towards Sirt and Cyrenaica, is still strong and 
numerous and very few of them pay tribute to the 
Arabs [tribes], and in the days of Ibn Khaldün [14- 
15`h century] they were engaged in trade with Egypt, 
Tunisia and al-Südän. Nowadays [19-20th century], 
the majority of people of Tripoli, Täjüra, Janzür, 
Wrfalla, Tarhüna, Misläta, Khums, Misräta, 
Täwirghä and Fazzän descended from the tribe of 
Hiwärah, but non of them admit to that. This was 
because of the humiliation that shrouded Hiwärah by 
the Arab presence in their land, and carried on the 
dishonour along with the rest of the Berbers of 
Tripolitania and Tunisia and the abashment of paying 
taxes to the State and their Arab lords. 
The name of Hiwärah remained in Bedouin usage to 
describe the local inhabitants of Tripoli and Khums as 
the sellers of eggs. There is nothing the Bedouin detest 
more than trade which they find tasteless. In the 
opinion of Tripolitanian Bedouin only the Jews and 
the Berbers are engaged in commerce who do not find 
it embarrassing. 130 
The relation between the Bedouin and Hudür is one of ebb and flow governed by 
spontaneity exactly like the relation that dominated the Arab and Berber neighbours in 
the region. They all had shared interests to interact with one another in one country and 
one destiny under the auspices of Islam as the religion of them all. However, there 
were the odd skirmishes here and there, but not on the scale, for instance, amongst the 
Bedouin tribes and their sections or families, which sometimes forced them to live 
separately. In other instances, some tribes had to flee the country like what happened 
10Kamäli, Sukkän Taräblus al-Gharb, tr. by Ii. Bin Yunds, p 23. 
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with Awläd `Ali, Awläd Sulayman, Jibäliyya, Mahämid, Jawäzi and others. To look 
closer at home, al-Riyäyna tribe of Jabal Nafusa is a classic example, to what happened 
to its sections when they could not live together. Riyäyna are Arabs, known locally as 
Ahl al-`Ayn, and they all follow the school of Imam Malik, yet they live in four 
separate quarters. It is thought the reason that they lived separately because of their 
different Arab genealogical backgrounds. Awläd Jäbir and Awläd `Umar originally 
came from the eastern coast of Tripoli. As for Awläd `Ivan came from Awläd Shibl, 
and al `Aybiyya came from another area on the coast. Even though their forefathers 
have settled in this area in the last seven centuries. However, this situation is an odd 
one, and yet the sense of relation, Mosque, the government offices along with the local 
market remains the meeting point and the common ground for contact. 131 
"CAI-Tähir, op. cit., pp 47-48. 
Agostini, SuL&ijn Libya [T'arablus a]-Gharb], (tr. by K. al-Tallisi), p 477. 
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Ending 
When the Arab tribes dispersed in Libya they reshaped the demographic composition 
and influenced the lives and politics of the region. This influence penetrated deep into 
the tribal infrastructure and superstructure and marked the distinction between the 
Bedouin and Haclür of Libya. They also rearranged the relation between the superior 
tribes i. e. Sa`idi tribes and their Muräbitin clients particularly in Cyrenaica to 
complement each other. Tribes especially Bedouin from amongst had an economy 
that made them free of the ruler's spell during the Qaramanli rule which in due time 
brought the wrath of the State upon them causing them to suffer alienation as a result 
of their independence. 
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Conclusion 
Conclusion 
To sum up by a way of conclusion; the pre-Islamic Libyans were tentatively 
dubbed Berbers and tenuously recognised as one ethnic community despite the 
fact that they are inhomogeneous in their dialects, religion and lifestyle. 
There were many opinions about the origins of Berbers, or Amazigh, as they like to 
be known, which contributed to the uncertainty about their genesis. One of those 
opinions was the assumption that they were of "Arab" origins that paved the way for 
their association with the conquering Arabs in 643 (24H) leading to a comprehensive 
transformation of Libya. However, I am more inclined to the opinion suggesting the 
Berbers are mixture of every one else in the region. Moreover, when Islam became 
firmly established in the region, Berbers put behind them all sorts of conflicting 
opinions about the origins, and joint the great Islamic march, and many of their tribes 
played immeasurably different roles in the history of Islam at different times that 
influenced events and people of the region. 
North Africa in general, and Libya in particular, was transformed as a result of the 
influx of Arab tribes, particularly the tribes of Hiläl and Sulaym, into Berber land. 
That ignited a process of dramatic change altered not only the ethnicity but also the 
culture and language in favour of the Arabs over others. Despite the strong Arab camp 
the Berbers always went on to being the rulers of the region after their Islamisation 
e. g. Banu Khazrün, Berber family of Zanäta tribe, ruled Libya longer than any other 
Arab tribe. 
The close contact between Arabs and Berbers sat off a process of mutual 
influence, and the consequence was many Berbers were Arabised by various 
means of inducement and pressure applied on them. But, in fairness, 
inducement and incitation to become an Arab exceedingly outweighed 
pressure. Moreover, Berbers and Arabs interacted with one another and created 
a new social structure that upheld Islam and endorsed Arabism. 
I laving a panoramic view on the successive periods of Islamic rules there was 
clearly a very little room, if any, for discrimination or racial extremism, which 
helped the acceleration of the process of Arabisation in the region. Being an 
-Tribe. Islam and State in Libya ----- 269 Faraj Najem 
Arab speaker made the repercussions, detriments and indemnities of the 
political fall-outs throughout the political history of Islam less harmful on those 
who were Muslims and Arabised, and definitely made those infamous "Arab 
angers" against non-Arabs avoidable. It was evidently the dynamic nature of 
Islam and its impact that played a crucial role in Arabising Berbers by 
voluntary means in most circumstances, and at the same time preserving the 
remaining ethnic (Berbers) and religious (Jews) communities who wished to 
remain so. Therefore, the integration of the majority Berbers and Arabs 
amongst others made tribes in Libya less blood-related and not on the whole of 
pure cognation but more of a social umbrella stipulated by Islam and Arabic. 
The Muslim Turks progressed gradually within the Arab-dominated caliphal 
structure to reach the zenith of the Islamic State and that coincided with the 
Spanish Rcconquista, and the ultimate expulsion of Muslims from Spain, which 
led to the fleeing of some of those beleaguered to Libya. Those rather highly 
cultured Andalusians were eventually absorbed into the main city-dwellers 
society - mostly in Tripoli, Benghazi and Darna. Muslims in Spain fashioned a 
highly civilised and lavish life-style to the envy of many Europeans and eastern 
Muslims alike, and when they came to North Africa they brought it with them 
and embossed it on the places where they settled in. They also inflamed 
feelings amongst Muslims against those who expelled them from the homes in 
the Iberian Peninsula, and that brought in the Ottoman Turks as the new 
defenders of Muslims in the Mediterranean. This facilitated an interaction 
between the Ottoman soldiers with the locals that led to the "Karaghlization" of 
many Berbers and some Arabs. 
Those events changed Libya dramatically and introduced yet more ethnicities 
that by time were tribalised in a Libyan fashion to form al-Karäghla tribe and 
have, until the present-day, overshadowed Libyan life. More importantly, the 
echo of Karaghlization laid the foundation of the first Libyan State post- 
Islamisation in its history. 
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The transmutation of Ottoman Janissaries into an Arab speaking tribe known as 
Karighla emerged from the fermentation of Ottoman soldiers with local 
Libyans and the drafting of mainly Berbers, Arabised and Arabs into the ranks 
of Ottoman soldiery with the active blessing of the local tribal shaykhs. 
Karäghla went on to dominate the affairs of the State and subjects alike. As a 
result, there has been an erroneous belief that all Ottoman soldiers were of 
Turkish origins, consequently, Karäghla are the product of Turkish soldiers 
marrying local women. Therefore, one of the misnomers in Libya's history has 
been the assumption that the Karäghla are of Turkish ancestry who have no 
paternal roots in Libya. But this emerged untrue, and was conclusively refuted 
as was set out to be one of the key questions of this research. 
The study also revealed the degree of fusion amongst people of different 
backgrounds within the authority of the State, and proved that many of the 
Ottoman rulers of Libya who overwhelmingly were not locals nor were they 
ethnically Turks, with exception of Qaramanlis, yet they still felt and behaved 
like Tripolitanians, and were accepted as such by Libyans. Likewise most of 
the Karäghla are of Libyan origins adopting Arabism under the auspices of 
Islam with its indigenous interpretations. 
Moreover, Ribat and Murrbithn are nomenclatures that had Libyan 
characteristics in terms of their linguistic and historic backgrounds that 
distinguished them from the rest of other tribal groupings in the region. 
however, the study clarifies the distinction between Muräbitin and Muräbitün, 
not just in intonation but denotation and historical experiences as well. So was 
the difference between the °Alid Ashräf who are supposedly of the Prophet's 
decent and al-Muräbilin who were loose confraternity despite the occasional 
overlapping. 'I1iis manifested itself in the context of Sufism and the origins of 
the founders of sari Orders and the influence of $týfi Shaykhs on the larger 
Libyan society and the State's politics. 
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The belonging to either Ashräf or Muräbifin results in certain social nobility 
like reverence and respect by State and citizens alike with attached State's 
economical prerogatives like exemption from its taxes. This in due course 
attracted some to join this rather noble and self-esteemed club by proclaiming 
to be of an `Alid ancestry by all means including fabrication, to enjoy 
eminence and avoid taxes and State's aggression. However, some who claim to 
be of `Alid descent like al-Bräca$a tribe did not really behave godly like what 
they are supposed to be, which cast doubts over their assumed descent. As a 
matter of fact, al-l3raca$a joint the greater pack of Sacädi tribes who descended 
from the Sulaymid line instead of Ashräf or Murabitin. They, also, have had no 
sanctified men from amongst themselves, and certainly did not claim nor 
behave so like the rest of Muräbitin. In fact Bräca5a behaved the opposite of 
Muräbitin, and even had some Muräbitin of their own, like the rest of Sa'ädi 
tribes who behaved masterly by having vulnerable Muräbitin within their fold 
of protection. This again corroborated the belief that tribes in Libya are not 
necessarily blood related. 
It is worth noting that the influence of Muräbits was so decisive to the extent 
that most towns and neighborhoods needed to have their sanctified Muräbit 
tombs or a Zliwiya to viably thrive. Benghazi, the second biggest Libyan city, 
was built around a Moroccan Muräbit, Sidi Ghäzi, where its name, Benghazi, 
derived from. This also led to the question of Shi ism in a predominantly 
Mäliki land and touched upon the relation between Shi ism and Sufism and 
their residue in some Libyan $üfi practices. The strength and influence of 
Muräbitin, including al-Ashräf in the forefront, stems from Islam, therefore, 
they will continue to play a fundamental role in all Libya's walks of life as they 
have always done in the past. 
Immigration into Libya was a decisive factor in reshaping the country and its 
tribal landscape, so was the immigration out of it. The causes of immigration 
from Libya ranged from drought and famine to State negligence and tax 
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overburdens; to state-sponsored disciplinary campaigns against disobedient 
tribes to inter-tribal wars. 
The authorities in Libya did not just nurture and sponsor some tribes but in some 
cases disciplined other tribes who threatened their interests, and had to expel them to 
maintain such influence and stature. Those deportees were too many to count but 
amongst them were the tribes of Zuwayla, Awläd `Ali, Awläd Sulaymän, Rimäli, 
1-ianädi, Fwayid, Jaw zi, Jibdliyya to name a few. It said that Libyans and those of 
Libyan origins are to be found in every major town and city in Tunisia for 
example. Others reckon that the numbers of those of Libyan descendants in Egypt 
far outnumber the present total population of Libya. 
Sanüsiyya was founded by an Algerian immigrant who found refuge in Cyrenaica, 
and with Bedouin partnership managed to spread his teaching deep into Sub-Saharan 
Africa and along the southern flank of the Mediterranean. This revealed the readiness 
of Libyan tribes to embrace any sensible and acceptable leadership either from 
amongst themselves, or their fellow Arabs or Muslims, proving their pragmatism and 
effectiveness at home and abroad with their utter devotion affirmed to Islam and 
Muslims wherever they might be. 
It is demonstrated from this study that those tribes played various roles at 
various times, and their role varied in size, intensity and significance. Some of 
their names reached the highest of political status like that of the Bourguiba 
family whose one of its offspring, al-Habib Bourguiba, founded modem 
Tunisia. Equally, King Idris of an Algerian descent, and the grandson of the 
founder of the Sanüsi Order founded post-colonial Libya. Nowadays those 
Libyan tribesmen still represent a vinculum between Libya in general and their 
tribal homeland of origin in particular, and indeed in the countries they live. 
The people of Egypt, Tunisia, Algeria, Niger and Chad who live on the 
borderlines with Libya are tribally correlated to Libyans in blood and problems, 
especially over some of the controversial borders between those countries and 
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Libya - because of the tribal presence i. e. Tuaregs - are still vehemently 
contested. 
When the Arab tribes dispersed in Libya they reshaped the native demographic 
composition and influenced the lives and politics of the region. This influence 
penetrated deep into the tribal infrastructure and superstructure and further 
underlined the distinction between Bedouin and Hadür in Libya. Bedouin 
consisted largely of Arabs with some Berbers who were originally nomads but 
over time they were Arabised and joint the Arab tribal camp. However, there 
are bedouin tribes who are suspected of being of Berber origins i. e. al-Fwäkhir, 
but as demonstrated they could only be Arabs for the reason revealed in the 
study, the same is said about some other Arab tribes who are originally 
Berbers, and vice versa. 
The division and sub-divisions of Libyan tribes is to some extent different from 
the arrangement in the eastern part of the Arab world, but Libya's tribal make- 
up conforms more to the Islamic Arab description as provided for by the 
sayings and traditions of the Prophet known in Arabic as Abadith. The 
clustering of tribes was necessitated by many factors namely the need for 
cohabitation by a system known locally in Libya as Muwäkhäh. To officiate 
Muwäkhäh amongst tribes, prominent shaykhs applied what they called the 
system of al-Mukitabah (registering) in which people who get together and 
unite under a particular tribe, would then become officially registered as 
brothers. That in turn entailed them rights as well as imposed upon them 
obligations to the tribe they registered with as brothers in Islam and blood. 
The immigrant Arabs of l lilül and Sulaym also rearranged the relation between 
their superior tribes, i. e. Sa`ädi tribes, and their Murabit n, or clients 
particularly in Cyrenaica, to complement each other. Sa°ädis owned the land 
and Mur5bilin tied themselves to them, but served the spiritual needs of the 
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Sa`idis as well as acted as arbitrators between the Sacädis themselves in a 
strictly bedouin setting. 
Tribes lived different lifestyles; some pitched their tents in the desert other on 
mountain versants like those on Jabal al-Khadar of Cyrenaica. Others (Arabs, 
Berbers and Jews) dwelled in caves on the mountain of Nafiisa, therefore, the 
tribal economy varied amongst Libyans who thrived to remain free of the 
ruler's spell during the Qaramanli rule which in due time brought the wrath of 
the State upon them causing them to suffer alienation as a result of such 
independence as proven. 
In a nutshell, Libyans in their well-defined nation-state 
can be described as Arabic speaking Muslims made up of all sorts of nearby 
ethnicities but chiefly of Berbero-Arab stock with certainly Arab inclination, 
ethos and sense of tribalism firmly established by the end of the Qaramänli 
epoch. 
Faraj Najem. October 13,2003. London. 
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Tripoli Mediterranean Sea Bayda 
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Trade Routes through Libya in 19th Century 
Source: Eastern Libya, Wadai (Ouaddai) and the Sanusiyya: a Tariqa and a Trade Routes, Dennis D. Cordell, 
Journal of African History, vol. 18, no. 2,1972. 
Faraj Najem. 2004. 
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Source; al-Muhäjir in al-LThiyyün bil-Biläd a1-Tünusiyya (1911-1957), Ibrahim Ahmad Bilgasim, Mu'ssaslit 
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Tribal and familial trees 
The main Arab tribes of Tripolitania 
Banu Dabbäb 
`Arab al-Sharq `Arab al-Gharb 
Awläd Sälim Awläd Sulaymän 
(swälim) Jawäri Mahämid Nwäiyl 
°Aläwna cAmäyim Abämid M°adän Iisim °Abädilla Maräziq 
Cf. Agostini, Sukkän Libya [Taräblus], V. by K. al-Tallisi, p 380. 
Kamäli, Sukkän Taräblus al-Gharb, tr. by H. bin Yunüs, pp 42,55. 
Al-Tallisi, Mucjam Sukkan Libya, p 336. 
Al-Zäwi, Mu`jam al-Buldän al-Libiyya, pp 108,155-171. 
Al-Zäwi, A°läm Libya, p 307. 
Al-Barghüthi, Tän-lch Libya a1-Isl&ni, p 342. 
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The Sa`ädi tribes of Cyrenaica 
Sacda 
Saläm Barghüth cAgär 
Hanädi Bu `Awna Bahaja 
Shaybün 
`Arif °Abayd 
II `Urfa `Abid 
°Urib `Abd al-Däym 
11 
`Ri"bät Maghärba 
Cf. Bazama, Tärlkh Barqa fit `Ahd al-VUthmfini at-Awwal, pp 110-111. 
Evans-Pritchard, the Sanusi of Cyrenaica, pp 48-49. 
Ijarb 'All 
(or Mabarib) 
(Haräbi) 
Awläd `Ali 
Idrns Hamad Fayd Ilwas °Ubayd 
IIII 
Drusa Awläd Fäyd Häsa `Ibidät 
Awläd Hamad (and Bräcasa) 
Fäyd 
/\ 
Rim5b Fwäyid 
Jibrin 
Müsa al-'Abate Jäbir Hamza 
°Awagir Mjäbra Jawäzi 
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The Arab tribes of Fazzän 
Magäriha Ijasäünna Zawäyid Hutmän Qawäyid 
C£ Kamäli, Sukkann Tarablus al-Gharb, tr. by H. bin Yunüs, p 55. 
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Banu Zaghb 
Figure 4 
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Figure 5 
Qaramänli Family Tree 
Mustafa 
Malimild 
Yu- i suf 
i 
Ahmad Pasha I 
1711-1745 (1113-1158H) 
Sulayman Muhammad Pasha Yüsuf 
1745-1754 (1158-1168H) 
`Ali Pasha 1* 
1754-1793 (1168-1208H) 
Yüsuf Pasha Ahmad Pasha II Masan 
1795-1832 1795 
(1210-1248H) (1210H) 
Mahmüd 
Ahmad I 
Muhammad 
`Ali I 
Yüsuf 
`AG II 
`Amürra `Uthmän Ibrähim Mustafa Muhammad 'All Pasha II Muhammad 
Their mother was of a Black African origin 4 
1832-1835 
(1248-1251H) 
They were all exiled to Turkey in 1835 
Source: Libya mundhu al-Fatb al-'Arabi Uatta 1911, Ettore Rossi, tr. by K. al-TaliTsi, al-Dar al- 
`Arabiyya lil-kitAb, Libya 1973. 
* NB: `Ali Burghul al-Jazä'Yri [Non-Qaramänli] ruled Tripoli after `Ali Pasha I from 1793-1795. 
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Figure 6 
The `Alids Tree 
Ashräf - also known as `Alids - are those who descend from al-Ijasan and al-IIusayn 
the sons of `AG ibn abi T ilib and his wife Fatma al-Zahrä' the Prophet's daughter. 
`All ibn abi Tälib 
Ijasan 1; iusayn Muhammad `Umar `Abbas Ja`afr `Uthmän `Abdullah Muhammad Yaba 
ibn Hanafiyya al-Atraf al-A*aghir 
Iiasan Zayd I Ijusayn `Abdallah I `Ubaydallah Ismä`ti Muhammad Ya`qüb Ja'afr Talba I Abübakr Qasim 
Muthna 
`Umar `Abd a1-Rahman Hamza 
`Ali al-Akbar `AlT Zayn al-`Äbidin `All al-A$aghir `Abdallah Muhammad Ja'afr 
Zayd Muhammad a1-Bdgir 
Ja`afr 
äl-$ßdiq 
Yaha `Isa 
Ismä'ii `Abdallah al-Afftah MtIsa al-Kaaim Ishäq Muhammad al-Daybäj 
Muhammad 
`Abdallah al-Kamil 
`AIr a1-Rida Ahmad 
`Isa Ibrahim Has Sulaymän Yaha Muhammad `Ali 
I Nafs al-Zakiyya Muhammad al-Jawad 
1drIs 
al-Agaghir 
`Ali al-Hadi Mesa 
The majority of North 
Africa's Ashräf in 
general, and Libya in 
Muhammad Hasan al-`Askari Ja`afr 
particular. Muhammad ai-Mahdi 
Twelfth Imam according 
Tribe, Islam and State in Libya. to the Shiites 
Faraj Najem. 2004 
Source: 
Al-'Aris fi nasab al-Fwätir min 'Al Bu Faris, Ahmad, al-Qa168ni, Maktabat Mikn s, Libya, 1993. 
Al-Durds al-Bahiyya fi Mujmal AbwA1 al-Rasül wal-`Itra al-Nabawiyya, I3asan Laws Ani, ManshfuAt Laws n, Lebanon, 1993. 
An introduction to Shi'i Islam; the history and doctrine of twelver Shi'ism, Moojan Momen, Yale University Press, USA, 1985. 
Islam bilA Madhähib, Mustafa al-Shak`a, al-DAr al-Migriyya al-Lubnaniyya, Egypt, 1991. 
Kitäb Multaqa al-AIraf it AnsAb wa Man3gib a]-Ashräf, Mubammad I. M. Salim, unknown publisher, Egypt, 1997. 
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Index of tribes 
Index of Major Libyan Tribes 
`Abadilla Brakdt z'rx 
`Abid Buräwi 4J', x 
Abshät ul yvl Drusa 
`Agar aL v, Firjan 
Ahäli L, Lýv, 
Fwkhir 
Ahämid I 
Fwätir 
`Alälga 
L, x n 
Fwäyid 
`Aläwna Ghrdrät 
`A1äya Gadhädhfa 
Amäjir Gmämda 
`Amämra Habbtin 
`Amaym Hajärsa 
Ansär Hamämla 
`Agayil Hanädi 
Ashräf IIaräba 
Awäjila Haräbi 
`Awdmma Iläsa ý. ý 
`Aw5gir Hasanna 
Awläd `Ali Hasäünna 
Awläd Bu Sayf Hdirät 
Awläd Ghayth y Y , 
Hiw ra ý, ý, º 
Awläd Hamad ,, , , Hrdat 
Awläd Khray$ Hsün 
Awläd Misallam 
,lrY,, 
Huturan 
ow e 
Awld Murabit ý Huwuta Hwätim 
Awläd Müsa , Y,, c Ibidät 
Awläd $ayd J`afra 
Awläd Said Tayr Jarmant 
Awläd Shaybün 
Awläd Shaykh 
Jawdbi$ 
Awläd Shukr , v,, 
Jawäri 
Awläd Sulaymdn , v, ' 
Jawazi 
Jibäliyya ý , Awläd Wäß 01) , vY AM= , 
AwIdd Zdyd . ''''v'' ham Jihama 
`Ayäiyda °ý``"ý' Jimäyla 
Banu Walid Jimi`ät 
Banu WIdt Jirära 
Baräghitha ý,, Jwäshi 
Baräghth Karäghla 
- B Khud5m Zarrüq 
d iwi Biacw ýsx Khwaylid Blä`za Kutäma 
Brä`a$a ýx Liwäta. ., ý 
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Mjäbra ; 21A1 Sian 
Mnifa ''11 S`it 
Mräghna Shläwiyya 
Mshait Shwäcir 
Muräbitin Swäkna 
Mwälik Swälim 
Mzäwgha Shwäshna 
Na a`sa Tashäshna 
Nafusa L Taureg 
Najm r Tbül 
Nwäiyl Tebu 
Qawäyid . 41,21 Träki 
Qbäyil ju: n Twähir 
Qit`än `Ujaylät 
Qmäta Z], ul 'Urfa 
Qwädi 'Wäsja 
Qwäsim Wraima 
Rayyäyna 4}, Wrfalla 
Rhibät Wrishfäna 
C} fl, t ul. ý>ail Yadir 
Rimäh Zahäwi 
Riyäi Zanäta 
Rqi ät Zawayid 
Rujbän Zbaydät 
Sacädi Zintän 
Sahika Ziyädin 
Samälüs Zuwayla 
$anhäja Zuwayya 
Sanüsiyya ,.,, , Zwäriya 
Sarähna 
$awani` 
Shihaybät ýý-, ýý 
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Index of places 
Index of Major Libyan Places 
Adri Misläta 
Ajdabiya Misräta 
Ajkharra Mizda 
Amsäcad Msüs 
Aýäbica Murzuq 3»' 
Awjila Näht 
`Aziziyya }; ý+ Nawälii al-Arb°a 
Barqa (Cyrenaica) yJI Qargärish 
Baycia o+ Qatrün 
Benghazi 4; Wt Sabha 'ß-- 
Binjawäd Sabkhat °Uwaynät 
Bräk s+,, Sähl 
Brayqa Sabrä' 
Buwayrät Hsün 
Silin 
Darf Sirt 
Derna (Darna) Siwa 
Fazzan Süf-1 jin 
Ghadämis Silkana 
Ghät Burman 
Ghiryän Täjiira 
Haräwa 
Harüj al-Aswad 
H Taräblus al-Gharb 
Tarht na 
Täwirghä 
Jabal al-Akhdar JI Traghin 
Jabal Nafusa J- Tubruq 
Jädü Ubäri 
Jaghbüb 
ter,, ' 
Waddän 
Jälü Wäw al-Kabir , Jänit Wäw al-Names sy Janziir Yifrin 
Jufara 
Jufra 
Zacfarän 
Zalla 
Käbäw Zäwiya 
Khalij Sidra Zl tin 
Khu's 
-. I Zuwägha Kufra 
Manshiyya ;,;. <3+ 
Zuwayla 
, 4jj 
Maräda 
Zuwaytina 
Zwära 
Marj i lJ. 
cp 
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Appendix 
ISO/IEC JTCI/SC2/WG2 N1757 
Universal Multiple-Octet Coded Character Set 
International Organization for Standardization 
Me» yHapoJtHaa opraHHSauusi no CTaHAapT1 3ai HH 
Doc Type: Working Group Document 
Title: Encoding the Tifinagh script 
Source: Michael Everson, EGT (lE) 
Status: Expert Contribution 
Action: For consideration by JTC1/SC2/WG2 
Date: 1998-05-04 
1998-05-04 
Encoding the Tifinagh script in the UCS is not as straightforward a prospect as one might hope - partly 
due to the many variants of the Tifinagh used in different parts of the Berber world, as well as the historical 
script, variously called Numidian, Libyan, or Punic, which can be identified with Tifinagh. 
A unified character set for such a script could be based on glyphs regardless of their sounds (as Unified 
Canadian Aboriginal Syllabics (which is used for many languages) has been), or it could be based on the 
underlying letter entities and let various fonts deal with the myriad of forms. It is this latter approach which 
is followed here - because it results in a smaller character set ultimately more useful for lexical work, 
transliteration into Latin and Arabic scripts, etc. 
On the following page a unification repertoire is given, with a notional name based on the names found 
in Faulmann 1880. The names should be verified. In the columns following, the ancient forms of the script 
are given, on the left, with traditional modern forms in the centre and the newly-invented forms the right. 
Arabic equivalents given in the last column are from Tifawt 199x. Signs given in parentheses are 
extrapolated from the original charts. 
In 1994 a revision of the alphabet was proposed, based on modern analysis of Amazigh phonology, 
which has attained some status and currency among Berbers, certainly on the internet. However, there 
seems to be more than one version of this new alphabet, or at least of its glyphs, which again is an 
argument for a letter-based and not a glyph-based repertoire for encoding. 
Because there are numerous abecedaries available, it seems clear that alphabetic order of Tifinagh is still 
very much indeterminate (some of the alphabets are clearly based on Latin alphabetical order, others on 
traditional Semitic ordering. In this proposal I suggest that traditional order be used (following O'Connor 
1996) and that new characters be added to the end of the alphabet. I have no great confidence in the 
widespreadness or standardization of Latin-based sort orders for this script. At the same time, the order 
given here for the nco-Tifinagh characters, and indeed their identification at all (I had to guess from a 
number of fonts with little documentation) is very much in question. 
Modem Tifinagh on the internet has LTR directionality. Traditionally it had RTL and TTB directionality. 
The glyphs here are RTL. 
This is an exploratory proposal and should be reviewed by as many experts as possible. 
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Ancient Berber Tifinagh Neo-Tifinagh 
Libyan 
Faulmann 
1880 
Berber 
O'Connor 
1996 
Tamasheq 
Faulmann 
1880 
Tifinigh 
O'Connor 
1996 
Tifinagh 
Tamazgha 
1996 
Neo-Tif. 
Tamazgha 
1996 
Neo-Tif. 
Tifawt 
199x 
Neo-Tif. 
Hellingman 
1995 
Neo-Tif. 
Aft Gpg V1fta 
199x 
TIGHERIT 
YEB O O mm mm e e 8 d) m 
YEJ F . I. 'I' "i" - 'I' 'I' Z Z YED n n UAn nA A A A A A 
YAH 
YAW m=- 
(=) 
-'- LJ u u 
YEZ - # # # # _ X X 
YEZH 
YEZZ 
YAKH 
YADD 
H H 
A 
I 
II 
3 
I 
__ 
3EW 
I 
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E 
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ILY Z Z 3 n n YEK r- - R R 
r 
YEL 
YEM ý 1 J ýE I I E E 
YEN I I I I I 
YES CZN X 0O O El O N O O U 
YESS CCC. 
YEGH " 
y y y 
YEF X R H 11 JC H 7C ]C ]C I 
YAQ ( III) """ """ """ = e E e 19 YEG >1 >1 V X X R R R 
YER O 0 El O O El 0 0 0 0 0 
YESH 3 3 3D C. C C. C C 
YET + +X -I- + + x x + + 
YETI ] E E J E 
YU 
YE - - - 
- YI ... Z Z 
YO g 
YAHH 1 x x 
YERR Ö 
YECH 
YEP 
- - - YE V 
LABIALIZER 
BT 
YETH -! - JT 
YEKK 14 131 ZT 
YEDH LT 
AIN MT ° 
YEDZH NT 
YEDD ST 0 
YE TS GT 
RT 
SHT 
NK 
LN 
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End. 
For further information you may contact the author onw. 
F_Najem@Yahoo. co. uk or F Naiem@Maktoob. com 
